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ABSTRACT 
This thesis is concerned to trace the historical development of 
the Baptist denomination in Queensland from its beginning in 1849 
to the end of the nineteenth century. In particular, the aim is 
to show how it developed from a small, strongly sectarian group 
to the status of a settled denomination within this period. 
After an introduction outlining the hypothesis and methods of the 
thesis, the work consists of four parts, the first three dealing 
with the historical treatment of key spiritual developments in 
Baptist church history, the fourth being a conclusion based on 
the sociological perspectives of Troeltsch and O'Dea. 
Part I, with three chapters, examines the Origins of the Baptist 
Church. Chapter 1 briefly discusses some theories of Baptist 
origins, to place Baptists in the English Separatist tradition. 
It also surveys their British beginnings in the seventeenth 
century, and examines some early Baptist Confessions, with a view 
to establishing some important primary principles for Baptists. 
Chapter 2 continues the history of Baptists through the 
eighteenth and nineteenth centuries in England and Germany, since 
these two countries provided the majority of early Queensland 
Baptists. Chapter 3 closes this background study with a look at 
the introduction of Baptists into Australia, with particular 
reference to Queensland. 
Part II examines general ideas of the Nature and Function of the 
Baptist Church in Queensland, as evidenced in documents drawn 
from or pertaining to the nineteenth century. It includes two 
chapters dealing respectively with the Nature of the Church, with 
special regard to developments in the concept of membership and 
its attendant responsibilities, and the perceived Function of the 
Church, with reference to developments in such areas as 
fellowship, evangelism, and social action. In virtually all 
these areas, a gradual change from individualism to a sense of 
corporate activity opened up the way for the institutional 
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development of the denomination. 
Part III examines the actual Workings of the Baptist Church in 
Queensland in the nineteenth century. This section contains six 
chapters whose headings are based on the areas of concern most 
commonly expressed in Baptist churches, namely. Worship, 
Ordinances, Theological Understanding and Education, the Place 
of Scripture and Prayer, Polity, and Associationalism. 
Developments in these areas explain the growth of an organic 
union among Queensland Baptists, as an increasing uniformity in 
practices overcame the earlier divisions, and created an 
atmosphere conducive to organic and bureaucratic consolidation. 
Finally, Part IV offers, by way of conclusion, a statement on the 
status of Baptists in Queensland in 1900, a statement which 
locates the Baptist Church on the Sect-Denomination-Church 
continuum of Troeltsch and O'Dea. It provides a summary of the 
key denominational developments in Queensland from 1849 to 1900, 
and considers the focal role of the Baptist Association of 
Queensland in the establishment of a clear denominational 
identity for Baptists in Queensland. 
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INTRODUCTION 
Introduction 
Hypothesis and Method 
Baptists first came to Queensland when it was known as Moreton 
Bay, and still a part of the colony of New South Wales, some time 
in the 1840's. The first attempt to develop an organized church 
was rather tentatively made in 1849, in conjunction with a small 
number of like-minded evangelical Christians. Within a decade, 
the first distinctively Baptist church appeared in Brisbane, to 
be followed soon after by a few others in rural districts or as 
splinter groups from the parent Brisbane church. In the 1850-
1860's, Queensland Baptists were a small minority group, 
typically consisting of devout, pietistic individuals, in the 
tradition of English Evangelicalism. As such, there was the 
dogged resoluteness of a minority religious group, which strongly 
maintained and defended its principles. The sense of isolation 
inevitably associated with early colonial development added to 
the defensive stance of these Baptists. They established a 
strong sense of religious identity in areas such as their 
expression of distinctive beliefs, their demand for ethical 
conduct, and their concept of corporate responsibility in matters 
of morality, finances, and group loyalty. As the century 
progressed, so the self-confidence of the Baptists also 
developed. Numbers increased, in terms of both the number of 
churches and the number of members. Consequently, the small 
group mentality declined, and along with it went the tenacity 
with which a number of sacred ideals had been held. The rugged 
individualism of the early days changed into a more formalized 
situation, wherein the leadership became more institutionalized, 
and membership of the Baptist church became more routinized. By 
the end of the century, the Baptists had come to enjoy not a 
majority status, but certainly a degree of self-confidence and 
comfort which allowed them to see themselves as a settled 
denomination, recognized by the rest of the colony as well as by 
bodies beyond Queensland. 
The historical development indicated above is typical of a 
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pioneering religious body. If it is to become established beyond 
its initial phase of settlement, it must learn to implement 
routines whereby its continued existence is assured beyond its 
pioneering leadership, upon which it can satisfactorily rely for 
only a limited period. It is in the development of these sorts 
of structures, with the necessary accompaniment of attitudinal 
changes required in the process, that this study is concerned. 
The institutional history of Queensland Baptists has been 
detailed in John White's book A Fellowship of Service, the 
centenary publication of the Baptist Union of Queensland in 1877. 
However, the development of their corporate identity, and the 
changes involved across the first two generations, have not been 
treated, and it is here that the focus for this present study is 
located. 
Ernst Troeltsch has contributed a useful construct to religious 
sociology in his discussion of "sect" and "church," where he 
contrasts the exclusive individualism and strongly held 
distinctives of the sect with the more inclusive general appeal 
of the church. Others have shown how the development from sect 
to church is necessary if a sect is to survive beyond its 
founding generation. The term "denomination" has been used to 
illustrate a developmental stage in this process, at which point 
a group maintains some of its exclusive distinctives, but has 
grown beyond its initial sectarianism and has more comfortably 
accommodated itself with its broader environment. It is the 
hypothesis of this study that Queensland Baptists developed from 
1850 to 1900 from a sect, as defined by Troeltsch, to a more 
comfortably settled denomination, wherein their spiritual 
identity was formalized, and their recognition by others was 
established. In the process, the strongly personal involvement 
in and commitment to their faith became less intense and more 
institutionalized, so that by 1900, a bureaucratic denominational 
system had emerged, and individuals had become progressively more 
accountable to that bureaucracy. This process was inextricably 
linked with the formation and growth of the Baptist Association 
of Queensland, the body that was to become the official organ and 
effectual voice of Queensland Baptists by the end of the century-
It is significant that the Association was formed in 1877, at the 
end of the first generation of Queensland Baptists. By the end 
of another generation, in 1900, the Association had become 
clearly identified as the primary agency and representative body 
of Queensland Baptists. The pivotal role of the Association in 
the development of a Queensland Baptist identity forms a major 
part of this study. 
A comment on method is in order. The study is fashioned by 
Troeltsch's sociological perspective of sect and church. It 
studies the historical development of the first two generations 
of Queensland Baptists, from their origins in 1849, through the 
formation of the Association in 1877, to the more settled status 
of 1900. The study is a history, and as such, it uses the tools 
of historiography, but it does so from the stated sociological 
perspective. With reference to the historical development of the 
spiritual identity of Queensland Baptists, a contextual study of 
Baptist backgrounds is first undertaken, to gain an understanding 
of the theology and praxis of Baptists before they came to 
Queensland. A brief mention of early New South Wales Baptists 
is also included, in order to set the colonial context a little 
more clearly. However, it is in Queensland that the study is 
centred, and after the initial survey of the pre-Queensland 
scene, the bulk of the work relies on an investigation of primary 
documents gleaned from churches, archives, libraries, and the 
colonial press. There is a heavy reliance on local church 
documents of the nineteenth century, with a concentration on 
minute books, correspondence, reports, orders of service and 
hymnody, as well as local histories where available. 
Since spirituality in a "pure" sense is intangible and non-
measurable, the observable aspects of "applied" spirituality have 
been examined. Issues born of traditional statements of doctrine 
and polity have been investigated. Doctrinal issues include 
expressions of theological understanding and concepts of divine 
ordinances; attitudes to and involvement in worship, fellowshjn 
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and expansion programmes; and individual members' involvement in 
Scripture study and prayer. Issues of polity include expressions 
of belief and actions taken with regard to church membership, 
government, and discipline. In the study of these issues, the 
dependence on formerly unstudied documents has necessitated a 
very detailed set of foot notes. These notes have been provided 
in support of the argument presented, but also because the 
documents are not well known, and have limited accessibility. 
Similarly, some Appendices including some valuable documents have 
been added. It is hoped that the notes and appendices may prove 
to be useful for any other scholars wishing to undertake further 
study in the field of Queensland Baptists. 

PART I 
ORIGINS 
of the 
BAPTIST CHURCH 
Chapter 1 
Baptist Beginnings 
Introduction 
A thorough appreciation of Baptist doctrine and polity requires 
an understanding of both the origins and early developments of 
the Baptists. Where and how they began will provide an 
appropriate historical focus for this study, and the ideology of 
the Baptist pioneers will provide the platform on which the 
Baptist denomination was built. Therefore, a brief statement on 
some major theories of Baptist origins will be given, followed 
by a summary of the early historical growth of English Baptists 
in the seventeenth century. Of particular importance will be an 
examination of some of the early Baptist Confessions of Faith, 
and the primary principles of belief and practice that were to 
become fundamental to the growth of the Baptist denomination in 
the following centuries. 
Theories of Origin 
The term "Baptist" is used today with a great variety of 
connotations. It is hardly surprising, then, that theories of 
the origins of Baptists also vary widely. Despite the wide range 
of possibilities offered, most can be included in one of three 
groupings. The first group is that which sees the origins of 
Baptists in the Primitive Church of New Testament times. The 
second group looks to the Anabaptists of Europe in the 
Reformation period. The third group traces the Baptists to the 
Separatist movement in England, especially at the beginning of 
the seventeenth century. Here, a synopsis of these three 
categories is presented, with the purpose of establishing the 
historical frame of reference for the rest of the thesis. 
There is a significant school of thought that traces Baptist 
origins to the era of the Primitive Church, some going to the 
point of identifying with John the Baptist. This idea is based 
primarily on the concept of a spiritual affinity with early 
biblical Christianity, claimed to be preserved in the Baptist 
a 
tradition. An extension of this idea is that of an actual 
spiritual continuity throughout the ages, with its final 
enhancement being the notion of an organizational continuum, 
which traces "Baptists" through the ages, in a form of "apostolic 
succession." It is without doubt that Baptist principles are 
deliberately, even proudly, based on New Testament teachings. 
However, such an affinity should not be confused with identity, 
and the attempts to establish a "John-Jordan-Jerusalem Theory" 
of ancient Baptist origins have been dismissed by reputable 
scholars as "historically unwarranted and undocumented,"' even 
totally fallacious.^ Of perhaps more consequence is the attempt 
to demonstrate a chain of authority from Christ to modern day 
Baptists, thus establishing a perpetuity of Baptist churches. 
This theory proposes "a succession of principles which are 
evident in individuals or groups who have held essentially the 
Baptist witness."^ The concern is to show that the history of 
Baptist principles has an ancient lineage, especially in the 
doctrine of the church, linked closely with the doctrine of 
believers' baptism and a regenerate membership. This is based 
on the perception of a continuous "identity of spirit, a 
substantial unanimity of teaching," held intact throughout the 
ages.'* There is also the argument for an organizational 
continuity of groups which could rightly be termed Baptist. 
Much of the weight of this argument rests on supportive evidence 
such as that quoted by Jack Hoad in his book The Baptist.^ While 
stopping short of calling Wycliffe, Hus and others Baptists, Hoad 
employs the epithet "baptistic," defined as indicating "that 
which is typical of Baptists in doctrine and/or church practice, 
^ E.B. Cole, The Baptist Heritage (Elgin, Illinois: David 
C. Cook, 1976) p.14 
^ R.G. Torbet, A History of the Baptists (Valley Forge: 
Judson Press, 1975) pp.lSf 
^ R.G. Torbet, op. cit., p.19 
"* H.C. Vedder, A Short History of the Baptists (Valley 
Forge: Judson Press, 1907) pp.111, 194-198 
^ J. Hoad, The Baptist (London: Grace Publications, 1986) 
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without there being a full commitment to Baptist teaching in all 
particulars."^ Great stock is put in the quotation attributed 
to the Catholic scholar, Cardinal Stanislaus Hosius, who said in 
1524 that "the baptists have been tormented ... during the past 
1200 years."^ What is overlooked is the fact that, in 1524, the 
term "anabaptist" was a term of generic abuse for many heretics, 
and the term "baptist" need signify no more than an abbreviated 
form of this term. The oft-quoted words of Cardinal Hosius 
really indicate only that there had been ecclesiastical 
malcontents in and around the church for over a thousand years, 
and in the sixteenth century, they were becoming a real nuisance 
for the Catholic church. They are, however, very flimsy evidence 
with which to sustain an argument of Baptist antiquity. 
All of the arguments for any form of "Baptist succession" fall 
down for want of any conclusive evidence. Torbet dismisses them 
as being based on "a priori" reasoning; as lacking an 
appreciation of a critical, scientific methodology; and as a 
product of sectarian rivalry, whose purpose was to give "to a 
sensitive denomination without a long and rich historical 
heritage a reason for pride by carrying their history back to the 
first century."*' Ken Manley, an Australian Baptist historian, 
puts it succintly: 
This 'successionist' view of Baptist history, 
popularised last century in America, is scarcely 
accurate in any historical sense."^ 
Virtually every discussion of Baptist origins includes a 
consideration of the Anabaptists. This could be due in part to 
the mere similarity of the terms involved, but any such easy 
dismissal of the issue would be far too simplistic, and would 
fail to do historical justice. The Anabaptists of Europe are 
" J. Hoad, op. cit., p.295 
^ Quoted in J. Hoad, op. cit., pp.5, 20 
' R.G. Torbet, op. cit., p.19 
" K.R. Manley, Baptists - Their Heritage and__^ Qj^ -t-h 
(Brisbane: Baptist Union of Queensland, 1974) p.9 
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often held to be, if not the actual source of Baptists, then at 
least a significant influence contributing to the formation of 
the Baptists. The term "Anabaptist" itself is variously 
interpreted, but its most simple reference is to those groups who 
characteristically baptized, or "re-baptized", only those 
individuals who professed a personal faith in Christ. This 
doctrine of a regenerate membership of baptized believers was the 
cornerstone of Anabaptism. However, along with this went a 
number of corollaries, such as authority, discipline, separation 
of Church and State, communality of life and goods, and a host 
of other variations which spread across this amorphous group 
called Anabaptists. Indeed, it is this lack of a corporate 
identity which has made difficult the tracing of a clear picture 
of the Anabaptists. This explains why so many historians have 
found Anabaptists in such a variety of places and times! Hoad, 
for example, in discussing the Anabaptist ancestry of the 
Baptists, includes references to Denck, Sattler, Hubmaier, and 
Menno Simons, none of whom would draw any objections from 
creditable historians. However, in the same section, he also 
makes reference to such men as Calvin, Servetus, Savonarola, and 
Socinius, as having some attachment to Anabaptism.'° 
The great variations within Anabaptists make it difficult to draw 
a coherent picture of them, and consequently to discern their 
relation to early Baptists. However, there is one Anabaptist 
document which is generally regarded as representative of the 
movement, namely, the document known as the Schleitheim 
Confession of 1527." In this document, a link can be seen with 
Baptist ideas, especially in the two areas of the authority of 
Scripture and the nature of the Church. A.C. Underwood begins 
his account of English Baptists with a statement on 
"Forerunners," among whom he clearly and significantly locates 
10 J. Hoad, op. cit., pp.43-77 
" W.L. Lumpkin (ed.). Baptist Confessions of Faith (Valley 
Forge: Judson Press, 1969) p.25 
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Anabaptists.'- Vedder goes further, attempting to show an 
ancient lineage for Anabaptists as well as Baptists, yet even he 
concedes that these thoughts, while sustained by many facts, are 
not "absolutely proved by historical evidence."'^ The key 
question is, however, how valid is it to see the origins of 
Baptists in the Anabaptist movement? There are unquestionably 
several areas held in common by the two groups, as a study of the 
Schleitheim Confession will show, especially in regards to 
baptism and biblical authority.'* However, this Confession 
equally demonstrates some important differences, especially in 
concepts such as discipline, as expressed in the Ban, which would 
sit uncomfortably in a Baptist manual. The strictness of 
application of discipline by the Anabaptists went to greater 
lengths than ever was true of Baptists. Although the basic 
theory was similar, the exercise of it differed significantly. 
Perhaps the real difference here is one of historical timing. 
In times of harsh persecution and oppression, small dissenting 
groups have a greater sense of the need for rigid internal 
discipline, in order to maintain a purity of identity. This 
would explain why the Anabaptists of the early sixteenth century 
were more strict than the Baptists of the later seventeenth. It 
would also explain why the Baptists of the early seventeenth 
century were more strict than those of later generations! 
Again, the Anabaptist insistence on a complete Separation from 
the Abomination of the World developed a peculiar emphasis not 
shared by Baptists, calling as it did for a complete withdrawal 
from the impure, unregenerate secular world.'^ In their 
characteristic beliefs and practices, Anabaptists were clearly 
NOT in line with later Baptists. The strict communal life-style, 
the compulsory withdrawal from society and civic functions, and 
*' A.C. Underwood, A History of the English Baptists 
(London: The Carey Kingsgate Press, 1947) pp.21-27 
'- H.C. Vedder, op. cit. , p.130 
'* W.L. Lumpkin, op. cit. , p.25 
'-"' W.L. Lumpkin, op. cit. , pp.26f 
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the extreme pacifism which were essential components of the 
Anabaptist theory of the Church - these were never part of any 
official Baptist doctrine. If they were practised by Baptists, 
it was on an individual basis only, and any collective 
involvement was exceptional, rather than typical. 
Historians remain at variance with regard to this vexed question 
of the Baptist debt to Anabaptism. Hulse quite simply uses 
"Baptist" to refer to the Anabaptists, in such expressions as 
"Menno Simons, probably the most successful of the early 
Baptists,"'^ and "From 1535 to 1546 in Friesland alone, no less 
than 30 000 Baptists were put to death." In the same paragraph, 
he refers to the German Baptists led by Oncken in the nineteenth 
century.'^ Clearly, Hulse draws no distinction between the two 
groups. Unlike Hulse, the majority are more cautious in their 
reckoning of the debt. Manley is again typical in his summation: 
...the extent to which [Anabaptists] influenced the 
beginnings of English Baptists is uncertain. There is 
no evidence of any direct link, but the complex 
character of the Anabaptist movement precludes any 
final judgment."' 
Torbet, however, is somewhat more incisive in his evaluation: 
The admirable tradition of civil and religious liberty 
for which so many [Anabaptists] gave their lives has 
been kept alive by the people we know as Baptists. 
However, the refusal of the latter to follow the 
Mennonites' principles of pacifism, nonparticipation 
in government, and unwillingness to take oaths 
provides a marked distinction between the two 
groups. '"^  
Others go further still, stating that "[Anabaptism] cannot be 
regarded as the seed-plot of the English Baptist movement whose 
''' E. Hulse, An Introduction to the Baptists (Sussex: Carey 
Publications, 1976) p.11 
'^  E. Hulse, op. cit. , p. 19 
18 K.R. Manley, op. cit., p.11 
'^  R.G. Torbet, op. cit. , p.29 
origin must be sought elsewhere."-" The Baptist historian H. 
Wheeler Robinson, while acknowledging common points, goes as far 
as identifying just where that "elsewhere" is: 
But though there are some points of possible contact 
between this [Anabaptist] movement in its more 
moderate forms and those Englishmen who became 
Baptists, whether in Holland or in England, the origin 
of English Baptists is to be found rather in their 
Puritan ancestry.-' 
It is to that Puritan ancestry, as it was manifested particularly 
in English Separatism, that this investigation now turns. 
The English Reformation of the sixteenth century had a character 
uniquely its own. To Henry VIII and his legislators, reformation 
meant something judicial, not doctrinal. Yet even in the 1530's, 
the legacy of such men as Wycliffe, the Lollards, and other 
proponents of reading the scriptures in the vernacular meant that 
Henry could not content himself simply with a legislated 
separation from Rome. The provision of popular access to 
scripture was to be a major contributor to the later development 
of an English Protestantism which would go far beyond what Henry 
had envisaged. The next generation saw the emergence of a 
religious doggedness and individualism that came to typify 
developments in the English church from that time forth. The 
latter part of the sixteenth century was beset by struggles among 
the various ecclesiastical factions, with the established 
Episcopalian church fighting off challenges from Papists, 
Presbyterians, and other Puritans. It was in this atmosphere of 
ecclesiastical ferment that the English Separatist movement 
evolved, particularly from the Puritan movement within the church 
of England. 
English Puritanism gained great impetus from the return of the 
so-called Marian Exiles during Elizabeth's reign. These 
religious refugees had been influenced by Continental 
A.C. Underwood, op. cit.. p.27 
H.W. Robinson, The 
(London: Methuen, 1927) p. 3 
-' Life and Faith of the Baptist; 
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developments, especially in Geneva and Frankfurt. To them, the 
Elizabethan Settlement was an unsatisfactory compromise, 
retaining too many vestiges of the detested Roman practices. 
They wanted to take reform much further, to the point of 
eliminating the position of bishop, and introducing a 
presbyterial polity. The aim of the Puritans was to remain 
within the church, and to purify it from within. Separation was 
never a part of their agenda. However, as the conflict grew, the 
Episcopalian and the Presbyterian parties became increasingly 
polarised. Yet one thing both parties had in common was their 
insistence on uniformity. Neither had any time for the concept 
of religious liberty, and both held tenaciously to the ideal of 
a national, established church, to which all people were obliged 
to belong. The idea of a separated, "gathered" church was 
anathema to both groups. However, there were those in the 
Puritan party who began to despair of attaining the desired 
reform while remaining part of the established church. The 
politically strong monarchs Elizabeth and James I tolerated no 
opposition of any kind, on any matter. Religious nonconformists 
saw their last hopes dashed, and the Separatist movement which 
had begun under Elizabeth increased rapidly. The official 
illegality of Separatism meant that many were forced to flee the 
country. European exile in the early 1600's became common, with 
Holland opening its doors as the haven for religious refugees. 
It is in fact in Amsterdam that the English Baptist story has its 
real beginning. 
The English Baptist story is epitomized in the life of its first 
member, John Smyth. As Underwood puts it, Smyth began "as a son 
of the Church of England and took her Orders, and progressively 
became Puritan, Separatist, and then a Baptist Separatist."" 
Smyth underwent some time of study and soul-searching before 
coming to a Separatist position in 1606, whereupon he joined a 
group of Separatists at Gainsborough, whose members included the 
well-to-do Thomas Helwys and his friend John Murton. Meanwhile, 
^^  A.C. Underwood, op. cit. , p. 3 3 
the first English Separatist church had actually in Amsterdam 
some time after 1593, with Francis Johnson (Smyth's tutor) as 
their pastor. About 1608, Helwys financed the emigration of the 
Gainsborough congregation to Amsterdam, with Smyth as pastor, or 
"teacher," as they preferred to call him. Smyth soon developed 
the idea of regenerate church membership, of which believers' 
baptism is the symbol. Consequently, he baptized himself, a fact 
attested in an extant document in his own handwriting.-^^ He then 
proceeded to baptize Helwys and some thirty others, thus 
constituting the first Baptist congregation. This was followed 
soon after by the publication of a Confession of Faith which, 
although Arminian in its theology, was distinctive in its 
insistence that a church could consist only of baptized 
believers, and that only they could participate in the Lord's 
Supper. -"* 
Smyth's individual thinking caused him to come into conflict with 
the other Separatist congregations. He soon entered into 
controversy on matters related to the use of scripture in worship 
services (he opposed English translations as not inspired); on 
aspects of collecting finances (he held that only church members 
should be allowed to contribute); and on the appropriate church 
officers to be appointed (he came increasingly to the idea of 
congregational rule rather than rule by elders). Opposition from 
within his own group also emerged. Smyth became increasingly 
attracted to the Waterlander Mennonite view of the church, and 
went so far as to apply for membership of their church. The 
Mennonites demurred, but more importantly for this discussion, 
Helwys and Murton opposed this development in Smyth's thinking. 
Although Smyth carried most of his congregation with him in his 
application, Helwys, Murton and about ten others stood against 
him, eventually excommunicating him. Smyth's health failed, and 
he died in 1612 before being admitted to the Mennonite church. 
-^ H.C. Vedder, op. cit. . p.203 
-* "Short Confession of Faith in XX Articles By John Smvth" 
in W.L. Lumpkin, op. cit., pp.lOOf 
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Yet even before this, Helwys and Murton had left Holland to 
return to England. Persecution in England had abated somewhat, 
so Helwys returned and, with some eight or ten men and women, 
established the first Baptist church on English soil at 
Spitalfields, just outside London, in 1611.-^ 
Today's Baptists can certainly find their roots in a number of 
possible places. That they stand in the tradition of those who 
adhere strictly to biblical principles as they understand them 
is not open to question. Here, they bear a similarity to the 
ancient church, and stand in the line of development through the 
ages which attempted to maintain the purity of this style of 
church. Similarly, the Baptists' debt to the Anabaptist movement 
is easily discerned. However, the clearest link with any of the 
movements discussed above is with the English Puritan movement 
which grew into Separatism. True, this movement itself was 
profoundly influenced by many other strands of religious 
developments, such as Continental Lutheranism and Calvinism, as 
well as indigenous movements such as Wycliffism and Lollardy, and 
less well defined movements such as Anabaptism. However, as a 
specific movement in its own right, English Separatism is capable 
of clear definition, and it is in this movement that the origins 
of the Baptists need to be sought. As an institution with its 
own identity, the Baptist church was clearly an English 
phenomenon, conceived in Amsterdam of English parentage, and born 
and nurtured in the areas just outside London. As Torbet has 
said, "Baptists can be understood best by seeing them as part of 
the expression of the Free Church movement in Christianity."-^ 
This statement quite properly includes all the influences listed 
above, while not denying the English ancestry of the group. The 
development of the Baptist church can be traced most effectively 
from its somewhat inauspicious beginning in 1609, through its 
expansive spread across several centuries and continents. That 
very spread is itself best understood in terms of the English 
-^  E.B. Cole, op. cit. , p.25 
^^ R.G. Torbet, op. cit. , p. 2 9 
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expansionism of the seventeenth to the nineteenth centuries, 
which took Baptists to English colonies, and Continental Europe. 
Seventeenth Century English Baptists 
John Smyth was a strong personality, bred in the Church of 
England, who developed into Separatism, and gravitated ultimately 
to the Mennonites. His writing and teaching were, as Burgess put 
it, "of capital importance" for both Baptists and 
Congregationalists, for he exerted tremendous influence on such 
significant leaders as Richard Clifton, John Robinson, Thomas 
Helwys and John Murton." From the start, Smyth was concerned 
for one essential thing: the right establishment of the visible 
church of Christ upon earth.-*' The questions he addressed on 
this issue involved two stages. At first, the question concerned 
the rightness of withdrawal from a church and ministry admitted 
to be true, but in actual condition found to be corrupt.^'' At 
first, Smyth was not convinced of this. However, by 1606, he was 
re-phrasing the question in rhetorical terms: "Is not the 
visible church of the New Testament with all the ordinances 
thereof the chief and principal part of the Gospel?"^" The next 
stage of Smyth's evolution came after the forced emigration of 
the Gainsborough group to Amsterdam in 1607 or 1608. The English 
Church at Amsterdam worshipped in a block of buildings belonging 
to a Dutch Mennonite merchant. Smyth was always possessed of a 
questioning and searching mind, and his impressionable nature was 
excited by this new encounter with Mennonite piety and practice. 
In 1608 or 1609 Smyth, undoubtedly under the influence of these 
Waterlander Mennonites, became an Anabaptist. He rejected infant 
-' W.H. Burgess, John Smyth the Se-Baptist, Thomas Helwys, 
and the First Baptist Church in England (London: James Clarke 
& Co., 1911) pp.12f 
-^  B.R. White, The English Baptists of the Seventeenth 
Century (London: Baptist Historical Society, 1983) p.23 
-'^  W.H. Burgess, op. cit. , p.70 
°^ B.R. White, op. cit. , p.23 
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baptism as having no New Testament warrant, and on the grounds 
that Christ's command was to teach first and then to baptize." 
However, he was not yet in accord with other Mennonite theology, 
so he baptized himself, by affusion, and proceeded to baptize 
Helwys and the rest of the congregation who so desired, a total 
of some forty persons* 
Before leaving England, Smyth had been a Separatist as regards 
churchmanship, yet still a Calvinist as regards theology. By the 
time of his self-baptism, he had moved considerably towards an 
Arminian position. It would, of course, have been impossible to 
be in the Netherlands in 1610 and not be aware of the Calvinist -
Arminian debate then raging. It would also have been very 
improbable to be there and not to feel the need to decide between 
the two. Although Smyth's extant writings give no evidence as 
to why he moved towards Arminianism^^, no doubt his growing 
acceptance of the Mennonite position, and his view that 
individuals carried a personal responsibility to become baptized, 
made such a theological stance more attractive. At any rate, 
Smyth was soon maintaining two key Arminian tenets: (a) Christ's 
redemption extends to all; and (b) "Man hath not lost the faculty 
of willing any good thing that is showed him."" Thus, the 
concept of a general redemption, as opposed to the notion of 
redemption of a particular elect, became associated with Smyth's 
group, and was to lead to the later tag of "General Baptists." 
It also helped Smyth to come closer to the Mennonites, a factor 
which was to prove influential in galvanizing the English 
component of the Baptist movement. 
Smyth ultimately applied for admission to the Mennonite church. 
In a strong reaction against this, the influential lay members 
of his congregation, Thomas Helwys and John Murton, along with 
about six or eight others, opposed the move, and excommunicated 
" R.G. Torbet, op. cit., p.35 
^^  B.R. White, op. cit. , p.24 
-" B.R. White, op. cit. , p. 24 
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Smyth and his followers. This breach of fellowship, though sad 
for all participants, was vital to the Baptist cause, since 
otherwise it would have been swallowed up in Anabaptism. As it 
was, this action energized the minority group, whose initiative 
and resolve were responsible for bringing the Baptists to 
England. Little is known of the early life of Thomas Helwys, 
other than his sympathy with the Puritan cause, and his 
friendship with Smyth.'''* A layman endowed with keen religious 
acumen and deep sincerity, he stood resolutely in defence of his 
beliefs, against no matter whom. So, when he found himself at 
religious odds with Smyth, he really had no option but to 
separate from what he saw as Smyth's error. In so doing, he led 
his small band of no more than a dozen back to England in 1612. 
There, Helwys felt a responsibility to use his high social 
position in England as a means of improving the religious 
situation. He expected personal access to the king, and 
addressed an inscription in a copy of his book. The Mystery of 
Iniquity, to James I. ^^ The book was an eloquent plea for 
religious tolerance, but the Royal response was not of like 
nature. Helwys soon found himself in Newgate Prison, where it 
is presumed he died some time before 1616.^ '' 
The Spitalfields congregation established by Helwys was the first 
Baptist church in England. However, in the conducive atmosphere 
of seventeenth century English Dissent, the Baptist movement was 
soon to grow strongly. Of particular interest is the dual stream 
of the Baptist development as General and Particular Baptists. 
The Spitalfields congregation was General Baptist, but a more 
prominent group developed from 1636, who became known as 
Particular Baptists. The common term Baptist indicated a 
connection, but in fact the two groups had independent roots and 
I* E.A. Payne, Thomas Helwvs and the First Baptist Church 
in England (London: The Baptist Union of Great Britain and 
Ireland, 1963) p.5 
*^ E.A. Payne, op. cit. , p. 14 
^^ R.G. Torbet, op. cit. . p. 3 9 
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developed independently of each other for some time. (It was not 
until 1891 that the two groups merged to form the present Baptist 
Union of Great Britain and Ireland.") So, the two branches of 
the Baptists need to be considered separately. 
After the demise of Helwys, the leadership at Spitalfields fell 
to John Murton who, like Helwys before him and Leonard Busher 
after him, issued a plea for liberty of religious conscience at 
once eloquent and fearless. In these calls for religious 
toleration, the General Baptists established an important 
distinctive. Their plea was based on the idea that none should 
be persecuted for religion, since none was predestined to 
damnation but all might repent and believe the Gospel. Thus, to 
destroy a person for mistaken beliefs might thwart the divine 
purpose for salvation.^" A key concept in the General Baptist 
thinking was that all people are invited to share in the general 
redemption of humanity through the efficacy of Christ's 
sacrifice. Hence the name General Baptists derived from their 
belief in general redemption, that Christ died for all.^ "^  Though 
this Arminian view of redemption tended to hamper the early 
growth of General Baptists, there were at least six congregations 
by 1630, forty-seven by 1644, and 115 by 1660.*° 
The Particular Baptists had a beginning guite dissociated from 
the General Baptists. Despite coming from the same essential 
origins of Puritan Separatism, the Particular Baptists had no 
other doctrinal or institutional connection with the General 
Baptists in the early 1600's. The main difference between the 
two groups is highlighted in their names, with the Particular 
Baptists holding to an orthodox Calvinism in their doctrine of 
a predestined, limited atonement, available for the Particular 
" K.R. Manley, op. cit., p.13 
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elect only. This of course is directly contrary to the Arminian 
general redemption theology of the General Baptists. The 
Particular Baptists had no contact with the Continental 
Anabaptists, but developed directly from English Independency, 
and so can be seen as perhaps a more intrinsically indigenous 
English movement. 
The first Particular Baptist church in England dates from 1638, 
but its antecedents may be found in the so-called "Jacob-Lathrop-
Jessey Church" dating from 1616.*' In this Independent church, 
the question of baptism was becoming increasingly vexed. Both 
the proper recipients and the proper mode of baptism were often 
debated, resulting in polarized opinions, several dismissals and 
numerous secessions. The idea that baptism by an untrue Church 
of England was invalid seems to be one of the first reasons for 
individuals to withdraw from fellowship, and to undergo "a 
further baptism."*- That this further baptism was indeed 
believers' baptism is not at all certain. However, by 1638, this 
point is clear. In that year, a group of six people seceded from 
Jessey's church, specifically on the basis of their rejection of 
paedo-baptism, and formed a congregation under the leadership of 
John Spilsbury.*^ Thus the first Calvinistic, Particular Baptist 
Church was formed. 
Baptist principles spread among Calvinistic Independent churches. 
Interestingly, the early debates about baptism focussed on the 
mode rather than the recipients. In 1640, Richard Blunt and 
others appealed to Romans 6:4 and Colossians 2:12 for their 
warrant to baptize by immersion, with no distinction being made 
between adults and infants.** Eventually, this mode was to be 
restricted to believers only, so that in 1642, some fifty-three 
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people, including Blunt and Samuel Blacklock, were baptized by 
immersion to form two Calvinistic Baptist congregations.*^ By 
1644, the number of Particular Baptist churches had increased to 
seven.*^ In fact, the year 1644 is a landmark for Particular 
Baptists, for in that year these seven congregations joined in 
issuing a formal Confession of Faith. This Confession is 
significant both for its content, in particular its distinctive 
teaching on baptism, and for its method of publication, wherein 
can be traced the origins of the connectionalism which was to 
mark the historical development of Baptists everywhere.*^ 
Despite their independent origins. Baptists from the beginning 
always sought for fellowship among churches, and pressed for some 
arrangement of permanent organization.*** This is clearly 
expressed in the joint publication of Confessions and in the 
development of Baptist associations during the seventeenth and 
eighteenth centuries. This associationalism began in 1624 with 
five or six General Baptist churches uniting to seek union with 
the Waterlander Mennonites. It continued with the 1644 
Particular Baptist Confession. A significant development 
occurred in 1651, when thirty General Baptist churches of the 
Midlands sent two delegates each to a regional meeting, thus 
setting the pattern for future General Baptist Associational 
organizations. By 1655, the title "Association" was well 
recognized among Baptists. Finally, in 1660, a General Assembly, 
or annual meeting, of the churches of all Associations of General 
Baptists in England was held in London. In this development can 
be seen the beginnings of a denominational consciousness.*^ 
Throughout this time. Particular Baptists had been more content 
with a looser organization and reasonably regular meetings on a 
*^ B.R. White, op. cit. , p.60 
*"> H. Vedder, op. cit. , p. 211 
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regional basis as practicable or when necessary. Over all, the 
underlying philosophy of associationalism was based first on the 
need for a "firm communion" among true churches, which would 
include advice on controversial matters, financial assistance, 
and planning. As well, theological principles of inter-
congregational co-operation were expressed. Unity of churches 
was seen to be an affirmation of unity of the whole body of the 
Church under the headship of Christ, and the maintenance of 
orderliness and purity was also considered to be best achieved 
in a climate of co-operation, at both congregational and 
associational levels.'" By 1660, there were some 115 General 
Baptist and 131 Particular Baptist churches in England.^' 
Early Baptist Confessions 
The publication of a number of statements of belief and practice, 
generally termed "Confessions," has provided historians with some 
valuable insights into the distinctives of the early Baptists. 
At first, these Confessions were defensively apologetic, aimed 
at dissociating the Baptists from various taints which had been 
cast on them. In some cases, this meant showing their 
differences from Anabaptism, especially its militant chiliastic 
form. In other cases, it meant distinguishing themselves clearly 
from others of similar name or practice, but of different 
essential theology, such as in the case of Particular Baptists 
distancing themselves from General Baptists. Eventually, by 
1689, a more self-confident tone emerged, with the production of 
a Confession more decidedly and self-assuredly Baptist. The 1689 
Confession was able to focus on what Baptists are and do believe, 
rather than on what they are not and do not believe. Torbet has 
provided a useful catalogue of eight major seventeenth century 
credal statements by Baptists, from Smyth's Confession in 1609 
to the Confession drawn up by General Baptists in 1678, but not 
signed until 1689, which is generally known as the 1689 
so B.R. White, op. cit.. pp.69f 
" E. Hulse, op. cit.• p.26 
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Confession." A brief review of some of the principal issues 
revealed by these Confessions follows. 
Smyth's "Short Confession of Faith in XX Articles" was never 
printed. It was formulated in 1609 as a personal statement of 
belief, intended to support his application to join the 
Mennonites. However, it was also clearly intended to represent 
the entire party who were joined in this application. Though 
most of the twenty articles are expressions of standard 
orthodoxy, a number of them show the distinctive nature of 
Smyth's theology and concept of the true church, especially his 
anti-Calvinistic stance and his opposition to infant baptism. 
Lumpkin calls this Confession unique among English Separatist 
confessions prior to 1610 in two respects: it was anti-
Calvinistic and anti-paedobaptist." The anti-Calvinism is clear 
in several articles which stress the theological notion of 
general redemption and the denial of original sin. Article 2 
states that God has ordained all men (no one being reprobate) to 
life; Article 3 states that God imposes no necessity of sinning 
on any one, but man freely departs from God; and Article 5 
explicitly states that "there is no original sin, but all sin is 
actual and voluntary...; and therefore, infants are without 
sin."^* This is strongly anti-Augustinian and anti-Calvinistic 
in its rejection of original sin, but Smyth goes further in his 
expression of a generally available redemption. Article 8 states 
that the grace of God was to be offered to all without 
distinction, while Article 9 most emphatically asserts that men 
are able to repent, to believe, to turn to God, and to attain to 
eternal life." Perhaps the strangest mix is in Article 10, 
where justification is stated to consist partly of the imputation 
of the righteousness of Christ apprehended by faith, and partly 
" R.G. Torbet, op. cit., pp.45f 
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of inherent righteousness, in the holy themselves .'**' This semi-
Pelagian co-operation in salvation is a strong distinctive of 
Smyth's theology. 
Yet of equal interest is his view of the church, properly 
understood. The church of Christ is a company of the faithful, 
baptized after confession of sin and of faith (Article 12), which 
effectively rules out infants. Article 14 is more direct, by 
saying that baptism, the external sign of the remission of sins, 
does not belong to infants. Church officials include not only 
bishops, but also deacons (interestingly made up of "men and 
widows" - Article 16), and the final appeal in matters of 
authority lies in the congregation, "the brethren or the body of 
the church" (Article 13). This extension of church government 
to the laity is a significant concept for future Baptists. With 
a slightly Anabaptist flavour, admonition leading to 
excommunication is endorsed (Article 17), yet the full force of 
this excommunication falls short of the Anabaptist view, in that 
it is not to extend to the shunning of the excommunicated "in 
what pertains to worldly business" (Article 18).=' One notable 
feature of Smyth's Confession is the omission of any scriptural 
references, and indeed, the failure to make any comment at all 
on the position of scripture in his Christian beliefs. He seemed 
much more concerned with promoting the ideas of general 
redemption, believers' baptism, and the composition of the true 
church. These views were amplified in a 1610 publication, "A 
Short Confession of Faith," only now there was a progression 
towards Anabaptist ideas on oaths, war, and civil magistracy 
(Articles 35, 36), and a hardening of the excommunication clause 
(Articles 33, 34) . ^^ 
As a reaction against Smyth's confessional statements, Helwys 
immediately produced "A Declaration of Faith of English People 
"^  W.L. Lumpkin, op. cit. , p. 101 
'"^  W.L. Lumpkin, op. cit. , p.101 
^^  W.L. Lumpkin, op. cit., pp.102-113 
Remaining at Amsterdam in Holland" in 1611, a confession of faith 
of twenty-seven articles. The primary aim of this document was 
to ensure a distinction between the views of his minority group 
and the "error" of Smyth's statement. Consequently, the form of 
Helwys' document was largely fashioned by Smyth's. Helwys 
retained the Arminian concept of redemption, while refuting the 
Arminian view of sin and the will. Historically, the document 
is noteworthy as a lay composition expressly written as a 
theological refutation of an ordained clergyman's "fearful 
falls." As well as "correcting" Smyth, it goes further in its 
independent thinking, especially with its urging of the 
independence and autonomy of the local church, in its denial of 
any kind of succession in church life, and in its rejection of 
the Mennonite views on civil involvement, oaths, and treatment 
of excommunicants. ^^ So independent in its thinking is this 
document, that Lumpkin claims it to be "rightly judged the first 
English Baptist Confession of Faith."^" 
The first Particular Baptist Confession of Faith, known as the 
First London Confession, was formulated in 1644 by an association 
of seven churches to distinguish the Particular Baptists from 
General Baptists and Anabaptists.''' Of note here is the origin 
of the Associational Confession, a feature to become well 
established very soon. Though prejudiced against confessions, 
the seven Particular Baptist churches in London saw the need to 
present their views as an apologetic against unfounded charges 
of Pelagianism and anarchy, and so the London Confession 
resulted. It is also noteworthy that of the fifteen signatories 
to this confession (John Spilsbury plus two representatives from 
each of the seven churches involved), none had been formally 
trained for the ministry.''^ 
^^  W.L. Lumpkin, op. cit. , p. 115 
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"The Confession of Faith, Of those Churches which are commonly 
(though falsely) called Anabaptists" is the original title of the 
document, and this indicates its motivation. The Confession 
contains some fifty-three articles (the last two both being 
numbered LII), wherein the doctrine of election is balanced by 
the need to preach the Gospel to all men, there being no teaching 
at all on reprobation. "All mankind (are) dead in sins and 
trespasses...; yet the elect...are redeemed, quickened, and 
saved... wholly and only by God of his free grace and mercy," 
states Article 5. Such elect saints will persevere. "Those that 
have this precious faith wrought in them by the Spirit, can never 
finally nor totally fall away" (Article 23). Yet preaching of 
the Gospel to all is enjoined in Articles 24 and 25, so that the 
sinner, "being dead in sins and trespasses, doth believe, and is 
converted," and that "the tenders of the Gospel to the conversion 
of sinners is absolutely free... requiring only...the naked soul, 
as a sinner and ungodly to receive Christ. "'^^ The definition of 
the church is not unlike that provided by Helwys, referring to 
the company of visible and separated saints (Article 33), the 
obligation of each church to appoint its own Pastors, Teachers, 
Elders and Deacons (Article 36), with an added clause committing 
the church to the voluntary maintenance of these officers 
(Article 38). The teaching on baptism reflects the debate on the 
proper mode, and while Article 39 limits baptism to confessed 
believers only, a more detailed statement is made concerning 
immersion as "the way and manner of the dispensing of this 
Ordinance" (Article 40). The emphasis on lay ministry is also 
strong, with those to whom God has given gifts to be appointed 
by the congregation to "teach publicly the Word of God, for the 
edification, exhortation, and comfort of the church" (Article 
45). Preaching of the Word is strongly emphasised throughout.'' 
The 1644 London Confession, though issued in the name of seven 
churches only, came to be used by Baptists all throughout England 
and Scotland, going through at least five impressions and several 
'-' W.L. Lumpkin, op. cit. , pp. 158-163 
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revisions by 1653.''^  Its moderate Calvinism, the general sanity 
of its articles, and its repudiation of the excesses of 
contemporary movements such as Anabaptism and Quakerism, all led 
to its wide acceptance as a worthy doctrinal standard and as a 
basis for church co-operation.^'' After the revisions of 1646, 
the Confession was approved by Parliament, who granted legal 
toleration to the Baptists in 1647.''^  Vedder calls this 
confession a great landmark, not only of Baptists, but of the 
progress of enlightened Christianity.''^ 
In 1651, the first General Baptist Confession of Faith was issued 
by thirty congregations in the Midlands area under the title, 
"The Faith and Practice of Thirty Congregations, Gathered 
According to the Primitive Pattern." This Confession is 
important in that it is an associational statement, rather than 
an individual one, such as that of Helwys in 1611. Of the 
seventy-five articles, the first forty-five deal with the 
doctrines of the churches, while the remaining thirty treat their 
practices. Doctrinally, there is no coherent Arminianism. 
Rather, a number of orthodox Calvinistic statements are included. 
All mankind are liable to partake of Adam's punishment (Article 
16); free will is denied, in that no man is endued with power to 
do the revealed will of God, "but it was given him from above" 
(Article 25). Nevertheless, God's grace is sufficient for all. 
Jesus Christ, through the grace of God, suffered death for all 
mankind, or every man (Article 17); and Jesus Christ will as 
certainly raise all mankind from that death which fell on them 
by Adam's sin (Article 18). So, there is here again a balanced 
statement, at once expressing God's sovereign grace and man's 
total dependency, and still acknowledging the notion of a general 
atonement. In the practices of the churches (Articles 46-75), 
^^ W.L. Lumpkin, op. cit. , p. 15 2 
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teaching on baptism and its connection to church membership is 
explicit. Personal confession must precede baptism (believers' 
baptism - Article 47); the manner of baptism is "to go into the 
water, and be baptized" (Article 48); receiving the word of God 
and being baptized brings a person immediately into the 
membership of the visible church (Article 50). Church discipline 
is obligatory, but with a view to restoration, not punishment 
(Articles 55, 56). Church officers are to be appointed by the 
congregations and maintained voluntarily by them (Articles 58-
61). As had by now become the custom, all articles were 
substantiated by scripture at every turn."" 
In 1677, an assembly of Particular Baptists promulgated a fuller 
statement of faith than the First London Confession.™ Its final 
ratification in 1689 was to prove historic, when the 
representatives of 107 churches in England and Wales signed it. 
Its main purpose was to show that Baptists were in essential 
agreement with the Westminster Confession of 1647 and the Savoy 
Declaration of 1658.^' In so doing. Baptists could rightly claim 
to be standing in the mainstream of Reformed Christianity, while 
holding some distinctive views on matters such as the nature of 
the gathered church, baptism, the Lord's Supper, and church 
government. Consequently, a comparison of the 1689 Confession 
with the Westminster Confession "will reveal many word-for-word 
similarities but also sundry changes."^-
Chapter headings of the two Confessions are essentially the same, 
and despite a few minor modifications in some sections, 
especially by way of some little elaboration in the later 
document, the harmony with the Westminster Confession is very 
close, apart from those sections on baptism and church 
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government. The 1689 Confession adds a new Chapter 20, entitled 
"Of the Gospel, and of the Extent of the Grace Thereof." In so 
doing, it places a more definite emphasis on the Word of God as 
the sole revelation of the promise of Christ, and the salvation 
that comes by him.^ ^ A major difference occurs in Chapter 26: 
"Of the Church." Whereas the Westminster Confession defines the 
visible Church as consisting of all those "that profess the true 
religion, and of their children"^*, the 1689 Confession includes 
"all persons professing the faith of the Gospel, and obedience 
unto God by Christ... and of such ought all particular 
Congregations to be constituted."^^ It also adds significantly 
more detail (a further nine paragraphs) concerning the definition 
and roles of the members of the "Church gathered."^" Similarly, 
the Sacraments of Chapters 27-29 of the Westminster Confession 
become articles on the Ordinances in the 1689 Confession. Direct 
variance is noted with the celebrant, the recipients, and the 
mode of baptism. The Westminster Confession calls for "a 
minister of the gospel lawfully called thereunto" to perform the 
sacrament; the 1689 Confession refers to those who are qualified 
and called "according to the commission of Christ." The 
Westminster Confession authorizes baptism of "not only those that 
do actually profess faith and obedience unto Christ, but also the 
infants of one or both believing parents;" the 1689 Confession 
limits baptism strictly to "those who do actually profess 
repentance towards God." The Westminster Confession states that 
"dipping of the person into the water is not necessary;" the 1689 
Confession states that "immersion, or dipping of the person in 
water, is necessary."''^ The 1689 Confession is closely aligned 
73 W.L. Lumpkin, op. cit., p.278 
''* P. Schaff (ed.), Creeds of Christendom, Vol. 3: The 
Evangelical Protestant Creeds, with Translations (Grand Rapids: 
Baker, 1966) p.657 
^^  W.L. Lumpkin, op. cit. , p.285 
'^  W.L. Lumpkin, op. cit. , pp.285-289 
77 W.L. Lumpkin, op. cit., pp.209f 
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with the Westminster Confession, but where it differs, it does 
so significantly enough for it to be a distinctly Baptist 
Confession. 
This Second London Confession of 1689 is arguably the most 
historically significant in Baptist history. Not only did it 
bring Baptists into the mainstream of Reformed theology, it did 
so m a way which clearly articulated their own distinctives. 
It was to become the recognized standard of Particular Baptists 
for some 200 years, and remains the basic doctrinal statement of 
:.ost reformed Baptists today.- It has been re-issued many 
times In 1744, it was adopted by the Calvinistic Baptists of 
North America, and issued as the Philadelphia Confession of 
Faith In 1855, Spurgeon re-issued it as a means of 
strengthening the doctrine of British Baptists. It has also been 
re-issued at least six times in the twentieth century.^'' 
Primary Principles 
By the end of the seventeenth century, it was becoming clear that 
Baptists were in fact standing in the mainstream of the Reformed 
tradition. However, their strong stand on several issues ensured 
that they would be a clearly identifiable group within that 
tradition. In most areas of theology. Baptists were orthodox. 
The Calvinist-Arminian dichotomy within their ranks became so 
diluted that practical distinctions effectively disappeared. The 
Particular Baptists claimed a limited atonement, but this was no 
hyper-Calvinism, since they laid much greater stress on the 
preaching of the Word to all. The General Baptists claimed a 
general redemption, but denied the extreme Arminianism of total 
free will and independence of God's grace in the process. They 
too stressed the urgency of preaching the Word to all. So, 
despite apparent theoretical differences, the two branches of 
Baptists came very close in practice, where the preaching of 
^"^ S.E. Waldron, A Modern Exposition of the 1689 Baptist 
ronf p.c;c;-i nn of Faith (Durham: Evangelical Press, 1989) p.425 
79 A Faith to Confess, op. cit., pp.7f 
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repentance for the remission of sins and ultimate salvation 
became the focus of their activity. Whether the response to the 
preaching was of divine or human instigation really made little 
difference to the urgency of the preaching itself. Thus, 
teaching and preaching the message of God's grace and salvation 
became a distinctive of early Baptists, as it was of other 
Evangelicals as well. 
The most significant principle to emerge with seventeenth century 
Baptists was their distinctive view of the church. The Episcopal 
Church of England had, they believed, lost its way. To Baptists, 
the true church was the gathering of those who had personally and 
knowingly confessed sin and acknowledged faith in Christ. No 
others could belong to the church. In this exclusiveness, the 
Baptists doggedly stood on the principle of the regenerate 
church. In this, it became perfectly clear that the English 
Baptists "belonged to the Sect-type of Christianity."^" Only the 
true, personally professed believer belonged to the church. 
Deriving from this fundamental principle of church membership was 
the Baptist view of baptism. The rigidity with which they 
adhered to the principle of "believers' baptism" is evidenced in 
the fact that this distinctive practice became the basis of a 
denominational name. Since only a knowing, professing believer 
could be a church member, it followed that only such a person 
could be a proper candidate for baptism, for baptism had its 
essential meaning as the rite of passage into the church. 
Naturally, this precluded infants, even the children of baptized 
members, a stance which held the Baptists in the contempt of 
their Established colleagues. Nevertheless, this insistence on 
believers' baptism has continued to be the mark of Baptists ever 
since.^' Associated with the question of believers' baptism was 
the issue of the mode of baptism. At first, this was not 
80 A.C. Underwood, op. cit., p.5 5 
'^ It should be noted that not all who rejected infant 
baptism were Baptists. Others came to the same conclusion, 
without joining the ranks of the Baptists. 
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important - Smyth baptized by affusion. However, by the mid-
1600 's the practice of "dipping" or total immersion became the 
norm. That this generated much heated debate is clear, as 
witnessed by the mocking title of the anti-Baptist document by 
the Reverend Daniel Featley in 1642: "The Dippers Dipt, or, the 
Anabaptists duck'd and plunged over Head and Fares."*'- Though 
the mode has never been as highly significant as the subject of 
baptism, it is still held in high regard, and has been the cause 
of much contention. 
Associated with baptism is the other ordinance, the Lord's 
Supper. The 1644 London Confession enjoined upon the church "the 
practical enjoyment of the Ordinances, commanded by Christ their 
head and king" (Article 33). It did not specify any ordinance 
other than baptism, which was restricted to persons only "upon 
profession of faith" (Article 39). However, later editions added 
to this baptismal clause the rider, "and after to partake of the 
Lord's Supper."*^ The issue here is that of "closed communion," 
that is, the restriction of participation in the Lord's Supper 
to baptized members of the church only. In all confessional 
statements, baptism (and by inference church membership) precedes 
participation in the Lord's Supper. Indeed, as early as Smyth 
and Helwys, it was stated that "the Holy Supper, according to the 
institution of Christ, is to be administered to the baptized.""* 
As Vedder reports, there is not one Baptist Confession available 
that advocates the admission to the Lord's Table of the 
unbaptized.""^ The general attitude of seventeenth century 
Baptists was that the Lord's Supper was designated as an 
ordinance for the true, gathered church only, and therefore the 
concept of closed communion prevailed. The sectarianism of 
Baptists is again evident. 
'^•^  A.C. Underwood, op. cit. , p. 67 
^^ W.L. Lumpkin, op. cit. , p. 167 
'* H. Vedder, op. cit. , pp. 21 If 
'- H. Vedder, op. cit. , p. 212 
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The final part of the Baptist understanding of the church is 
expressed in the concept of congregational church polity, or 
government. Derived from Separatism and Independency, Baptists 
inevitably favoured local administration and authority. 
Consequently, they appointed their own officers, with no regard 
for any kind of succession. "Teachers" rather than "ministers" 
were at first appointed, but later this expanded to pastors, 
elders and deacons. The important thing is that these officers 
were appointed by a single congregation, and their office was 
valid only within that congregation. Exhortation and discipline 
were in the hands of these officers, and accountability of 
members to their overseers regarding the purity of their life-
style was a thing taken seriously by Baptists. This 
accountability was not limited to the laity, either. Indeed, one 
of the strongest features to emerge very early in Baptist history 
was the emphasis on the authority of the laity, not only in 
matters of discipline, but also in matters of doctrine. It is 
noteworthy that laymen such as Helwys and Murton rebuked and 
excommunicated the clergyman Smyth on doctrinal grounds, and that 
most of the signatories of the seventeenth century Confessions 
were not trained clergymen, but laymen. In Baptist history, the 
laity has always taken a prominent position in political and 
doctrinal leadership. This has accounted for some of the grass-
roots depths of Baptist thinking, as well, no doubt, as some of 
the oddities that have occurred. 
Conclusion 
In summing up, it can be seen that English Baptists developed 
from two discrete sources, the Continentally-influenced 
Separatists led by Smyth and Helwys, and the more local 
Independency of people such as Spilsbury. Though separate in 
origin and opposed in the Arminian-Calvinist debate, the two 
groups had an affinity with regard to the concept of the true 
church, the nature and purpose of the ordinances, and their 
attitude to local church autonomy and the role of the laity. 
Drawn by the atmosphere of the day, as well as an inherent desire 
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to have fellowship with kindred spirits, the Baptists of the 
seventeenth century developed an associational mentality, which 
issued in a number of confessional documents. It is in these 
documents that can be seen the evolution of a particular 
religious entity, so much so that the sectarian Baptists had a 
clearly definable identity by the time the Second London 
Confession was published in 1689. 
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Chapter 2 
Eighteenth and Nineteenth Century Spread 
Introduction 
Having outlined the pioneering work of the denomination and the 
foundations of Baptist principles in seventeenth century England, 
it is appropriate to give a brief account of the development of 
the denomination during the next two centuries. The focus of 
this work is on Baptists in Queensland, not elsewhere, but it is 
necessary to see the immediate background from which Queensland 
Baptists derived, in order to understand better the nature of 
events in the new colony. To this end, the discussion in this 
chapter will be limited to the major theological and structural 
developments in England in the eighteenth and nineteenth 
centuries, and the origins of the Baptist cause in Germany. The 
English and German influences were to become the most important 
in the early Queensland scene. 
Eighteenth Century England: Decline and Revival 
The repressive measures of the Clarendon Code of the 1660's made 
life deliberately difficult for all Dissenters, including 
Baptists. The 1689 Act of Toleration equally deliberately made 
life easier for these groups. So, with State persecution 
removed, the future looked promising for the young denomination. 
However, as has so often proved the case, the release from 
oppression led to a weakening of spiritual resolve, and the 
bright promise of the late 1600's faded quickly into the 
lacklustre reality of the early 1700's. English Baptists, both 
General and Particular, had fought hard for their right of 
existence and legitimate recognition in the seventeenth century. 
Having effectively won this by 1689, they were destined to suffer 
nearly a century of internal controversies and ructions before 
the English Revival caught up with them in the latter part of the 
eighteenth century, after which a more self assured denomination 
was to emerge in the nineteenth century. 
Theologically, General Baptists were Arminian. However, as with 
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all Christian groups, their theology came to be influenced by the 
dawning of the era of eighteenth century rationalism.' 
Conventional Christianity and Trinitarianism were challenged. 
Many reasons have been proffered, but the fact remains that 
General Baptists came to debase the deity of Christ, in either 
the Arian form of compromising the full humanity and full 
divinity, yet accepting the pre-existent creation of Christ, or 
in the Socinian form of denial of both pre-existence and 
divinity.- Thus, the doctrine of General Baptists lost the 
atonement of Christ, and "doctrinal standards soon disappeared 
among the General Baptists."-' As early as 1689, the views of the 
Sussex Messenger, Matthew Caffyn, had been pronounced heretical.* 
His Arianism-cum-Unitarianism was to become the centre of 
Christological controversy, which led to irreconcilable divisions 
within the General Baptists. From this point on, they were 
"constantly subjected to theological controversy and inevitable 
fragmentation."^ This situation was to continue until the 
1770's. 
Rationalism affected the Calvinistic Particular Baptists in the 
opposite direction. Their emphasis on divine predestination and 
election was taken to a logical extreme, and the extremism of 
this hyper-Calvinism soon cast its "dark shadow" of 
Antinomianism." Early Particular Baptists had never allowed 
their Calvinism to blunt their evangelical vigour, but in the 
' R. Brown, The English Baptists of the Eighteenth Century 
(London: Baptist Historical Society, 1986) p.5 
- H.L. McBeth, The Baptist Heritage (Nashville: Broadman 
Press, 1987) p.155 
"" E. Hulse, An Introduction to the Baptists (Sussex: Carey 
Publications, 1976) p.26 
* H.C. Vedder, A Short History of the Baptists (Valley 
Forge: Judson Press, 1907) p.239 
' R. Brown, op. cit., p.21 
'^  A.C. Underwood, A History of the English _aaptists 
(London: Carey Kingsgate Press, 1947) p. 133 
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eighteenth century, a change occurred. They began to preach 
according to the "non-invitation, non-application scheme" and 
limited themselves to expounding doctrine, and that to the elect 
only. Since Christ died for the elect only. Christian doctrine 
was for the elect only, and to invite all to repent and to 
believe in Christ was not only useless, but virtually 
blasphemous.^ Though Calvinism provided a sure bulwark against 
the assaults of Arianism and Socinianism, such extremism led to 
a cold formalism, with its attendant antinomianism, loss of 
evangelistic zeal, and numerical decline. This decline among 
Particular Baptists was also to continue until the 1770's. 
Structurally, the two groups also differed. General Baptists 
were much more strongly connectional in outlook. Their desire 
for strong central government was evident as early as 1651, when 
thirty General Baptist congregations published their joint 
Confession.*' Reasons for this tendency are not hard to find. 
Demographically, General Baptists were disadvantaged, with 
severely limited geographical distribution, and relatively poor 
attendance (less than half that of the Particular Baptists.)*^ 
Economically, the predominantly rural congregations were 
reluctant to over-commit themselves to projects requiring 
finance, such as church buildings, and so they continued for 
nearly a century to meet in barns or homes for worship.'" These 
factors mitigated against growth, and so encouraged a trend 
towards a centralized authority, common in groups lacking 
intrinsic strength. In this light, of course, this connectional 
authority served only to divide ranks further. Association 
meetings were typified by fissiparous debate on peripheral or 
local issues. Since there was little spiritual vigour within the 
congregations, topics for debate at Assembly "betray introverted 
^ A.C. Underwood, op. cit., p.134 
*' R.G. Torbet, A History of the Baptists (Valley Forge: 
Judson Press, 1975) p.64 
" R. Brown, op. cit., p.16 
'" R. Brown, op. cit. , p. 17 
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preoccupation."" Such topics included marriage beyond the 
General Baptist churches; singing of metrical psalms in worship, 
which involved Christians in "mingling their voices with those 
of unbelievers;" and semantic quibbling about biblical terms 
(e.g. the necessity of evening communion because it is the Lord's 
"Supper.")'- In all of this, old assumptions and unexamined 
traditions were rarely questioned. This quest for strictness led 
to sterility, with a backward looking, reactionary stance firmly 
assumed. "Clearly the General Baptists were becoming fossilized 
by their obstinate clinging to old ways."'^ 
Particular Baptists were far more independent in their 
structures. Though keen to have fellowship with like-minded 
believers, they were reluctant to enter into credal or organized 
associations which might in some way restrict their 
congregational autonomy or freedom of conscience.'* True, in the 
difficult days before 1689, they were keen on a corporate 
expression of their identity, but once they had achieved 
reasonable recognition, the autonomy of the local fellowship 
became an important point in Particular Baptist ecclesiology, 
though stopping short of insularity and detachment." As early 
as 1689, a Particular Baptist Convention was called, which was 
attended by those who agreed with the Confession of 1677, which 
became the 1689 Confession. However, though the Convention 
"owned" the Confession, members would not elevate it into a 
standard.'" Particular Baptists promulgated many confessions, 
but mainly at congregational or local associational levels, 
rather than at a centralized level. They regarded Scripture as 
the authority for theological uniformity, relying upon the Holy 
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Spirit to interpret, rather than confessional statements.'^ 
However, even this more spiritually pure approach did not avoid 
friction and division. Being more urban than the General 
Baptists, the Particular Baptists were dominated by the London 
congregations and ministers, an administrative convenience but 
not a universally welcomed situation. Indeed, the London 
Association was soon to dominate to the point where the National 
Assembly was to lose its national identity altogether.'" Again, 
the Assembly's pre-occupation with ministry was a divisive issue. 
The heritage of lowly, self-supporting lay ministers was rejected 
by the London Association, who sought better educated, 
financially supported clergy. The issue of ministerial authority 
was a corollary to this. All in all, the National Assemblies 
were beset by controversy.'" In particular, three divisive 
issues grew into prominence in the early eighteenth century: the 
imposition of hands at baptism; the Seventh Day observance of the 
"Christian Sabbath;" and the practice of congregational hymn-
singing.^" Strong personalities were involved, sometimes allies, 
sometimes enemies, depending on the issue. Some good things were 
achieved, such as the establishment of the Particular Baptist 
Fund in 1717 for the provision of ministerial training, and the 
establishment of day schools and academies. However, the general 
picture of Particular Baptists in 1750 was one of strong-minded 
individuals involved in a multitude of divisive controversies. 
Doctrinal aberrations and structural difficulties caused both 
General Baptists and Particular Baptists to decline during the 
first half of the eighteenth century. However, the second half 
of the century saw both groups touched by the winds of revival 
that were blowing throughout England, generated largely by the 
'^  R.G. Torbet, op. cit. , p.67 
R. Brown, op. cit., p.37 18 
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work of Whitefield, the Wesleys and other Methodists. Indeed, 
one of the great contributions of English Methodism was its 
regeneration of other evangelical groups, including Baptists, who 
had degenerated into a doctrinaire sterility in the Age of 
Reason. Methodist evangelical fervour and connectional 
organization revivified much of English church life. Wesleyan 
Arminianism was conducive to General Baptists; Whitefield's brand 
of Calvinism appealed to Particular Baptists; Wesley's effectual 
connectionalism showed both groups how to structure themselves 
appropriately. Baptists learned by imitation, and also grew by 
accepting a number of Methodist converts who came to embrace the 
doctrine of believers' baptism. 
For General Baptists, the most significant such person was the 
Yorkshireman, Dan Taylor (1738-1816). As a young Methodist 
preacher, he became disaffected by some aspects of local 
Methodist societies, and in the 1760's, he established a new 
cause with a revived, but non-Methodist group. Taylor and his 
colleagues adopted the principle of believers' baptism, but the 
local Particular Baptists would not baptize an avowed Arminian. 
He was referred to some Lincolnshire General Baptists, and 1763 
saw his baptism and the beginning of his association with the 
Lincolnshire and the Leicestershire General Baptists, an 
association which was to prove crucial for Baptist development.-' 
Taylor at first worked closely with the Lincolnshire Baptists, 
but after attending the General Assembly in London, he soon 
became disillusioned with their adherence to old customs and 
their doctrinal laxity.-^ Being more attuned to the 
evangelicalism of the Leicestershire movement, Taylor used them 
as the basis of his 1770 creation, the schismatic New Connection 
of General Baptists.-^ Within a generation, the Old Connection 
largely disappeared, and all further reference in the nineteenth 
-' R. Brown, op. cit. , pp.67ff 
-- A.C. Underwood, op. cit. , p. 152 
-^ R.G. Torbet, op. cit. , pp. 7 5f 
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century to General Baptists essentially related to the New 
Connection.^* Beginning with only twelve churches in 1770, the 
New Connection grew to some seventy churches by the time of the 
energetic Taylor's death in 1816." The evangelical zeal of this 
movement had its roots clearly in Methodism. In fact, as one 
historian puts it, "One might regard the New Connection almost 
as a Baptist version of the Wesleyan awakening."^" 
Opposition to evangelical teaching had come from rationalist 
theologians and preachers, especially amongst the hyper-
Calvinists of the Particular Baptists.-^ Yet among the 
Particular Baptists were many who sought a spiritual awakening.^ 
Wesley's Arminianism and emotive language alienated the 
Particular Baptists.-" However, the fiery evangelical Calvinism 
of Whitefield attracted many, and his itinerancy made its impact 
on Particular Baptist life.^" Many leaders arose to counter the 
aridity of hyper-Calvinism, including energetic evangelicals such 
as Abraham Booth, John Rippon and John McGowan in the London area 
after 1770." This leadership led to doctrinal modification, 
with traditional Calvinism being imbued with evangelical 
purpose.^^ Ministers were now expected to have a living faith 
of their own, and not to be merely cold communicators of 
doctrine." So there developed during the eighteenth century a 
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gradual change in Particular Baptist theology and life from high 
to moderate Calvinism, which included the new dimension of 
offering to the unconverted Christ's mercy with uninhibited 
compassion. * 
Among those who opposed the "evil tendencies of hyper-Calvinism," 
Andrew Fuller (1754-1815) and William Carey (1761-1834) stand 
out." The work of these two giants in Baptist history has been 
well documented in many places, and does not need recounting in 
detail here. Suffice it to say that "the stirrings of revival 
and recovery among Particular Baptists reached its zenith in the 
ministry and writings of ... Andrew Fuller."^" A preacher from 
the age of twenty, pastor of Kettering Baptist Church from 1782 
to 1815, a scholar well fitted to restate Calvinism in terms of 
the individual's responsibility to witness to the gospel, a 
leader endowed with missionary zeal and sound judgement. Fuller 
is so identified with the emergence of this form of Baptist 
teaching that the term "Fullerism" remains entrenched in Baptist 
literature." His classic statement of the new evangelical 
doctrine came in his 1785 publication. The Gospel Worthy of All 
Acceptation, a turning point in Baptist development, an 
expression of moderate Calvinism which made possible Carey's 
missionary movement, and established the groundwork for Baptist 
advance in the nineteenth century."*" 
William Carey is obviously the most famous Baptist of all, and 
in him is not only the birth of modern English-speaking 
Protestant missions to be found, but also the genesis of what was 
to become a distinguishing mark of Baptists henceforward, namely. 
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a passionate involvement in propagating the gospel in places 
where it had not been heard. Of interest here is that Carey's 
chief opposition came from within his own church ranks, with the 
heavy anti-missionary spirit of hyper-Calvinists. ^" It was the 
"gruff old Calvinist" John Ryland (who had baptized Carey in 
1783*°) who silenced Carey's early proposal to continue to teach 
all nations, by proclaiming, "Young man, sit down, sit down. 
You're an enthusiast."*' Ryland continued, "When the Lord gets 
ready to convert the heathen he will do it without your help or 
mine!"*^ Carey would not be silenced, and both his tract, "An 
Enquiry into the Obligations of Christians to Use Means for the 
Conversion of the Heathens," and his 1792 sermon, "Expect great 
things from God; attempt great things for God," contributed 
largely to turning the denomination around. With Fuller's 
support and organizational genius, and Carey's motivational 
impetus, the English (Particular) Baptist Missionary Society 
became a reality in 1792, the forerunner of many other societies 
which were to see the nineteenth century known as the Great 
Missionary Century.*^ The end of the eighteenth century saw 
Baptists, both General and Particular, in a much brighter light 
than had been the case 100 years earlier. 
Nineteenth Century England: Consolidation and Crises 
The seventeenth century saw the formulation of basic Baptist 
principles, and the eighteenth century saw the vacillation 
between the extremes of Baptist church life. The nineteenth 
century was to set the model of denominational consolidation 
going hand in hand with controversies which, while divisive in 
some ways, contributed also to the confirmation of a 
denominational identity. This can be seen especially in three 
"^ R.G. Torbet, op. cit. , p.80 
*° H.C. Vedder, op.cit. , p.250 
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areas: missionary involvement and expansion; associational 
development; and theological consolidation. These three are not 
really separate issues, since the first of them, the missions 
factor had a significant influence on the developments in the 
other two. 
The nineteenth century dawned to see the missionary movement well 
on its way. The Baptist Missionary Society of 1792 was followed 
by the formation of the (Particular) Baptist Home Missionary 
Society in 1797, the General Baptist Missionary Society in 1816, 
and a variety of other foreign and home missionary societies at 
association or local church levels.** As well as denominational 
societies, interdenominational bodies such as the London 
Missionary Society and the British and Foreign Bible Society 
included much Baptist activity, both in leadership and in 
support, as Baptists began to co-operate more freely with other 
evangelicals.*' The missions movement became such a dominant 
issue in the lives of early nineteenth century Baptists that it 
can be considered the most significant element which "welded 
Baptists into a denomination."*'' Indeed, it was the major factor 
which was to overcome differences in doctrine and polity in the 
interest of a closer co-operative life amongst English 
Baptists.*^ 
However, even the high-minded idealism of the missionary movement 
did not render it immune from controversy. The Serampore 
triumvirate of Carey, Marshman, and Ward had astonished the 
Christian world by the variety, innovation, and success of their 
work in India, and their inspiration helped unify Baptists in 
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Britain and elsewhere. However, it was this very success that 
led to problems. The missionaries had been sent out with 
instructions to become financially independent of the Baptist 
Missionary Society as soon as possible.**' Their singular success 
in this area led to tension between the missionaries, who 
insisted on total control of their earnings and finances in the 
field, and the Society's committee in London, who were equally 
insistent on their right to control all mission property. The 
dispute came to a head when John Dyer became the first full-time 
paid secretary of the Society in 1818. His officious 
correspondence alienated the missionaries, and he generated the 
trend towards greater control and policy making at the home base 
rather than on the field.*" Carey refused to be thus 
subordinated. "We are your brothers, not your hired servants," 
he wrote.'" Marshman and Ward's efforts at peace-making were 
futile. In 1827, the Serampore Mission seceded from the Baptist 
Missionary Society, and for the last seven years of his life, 
Carey remained out of fellowship with the Society he had helped 
to form." Reconciliation of the two groups did not occur until 
1837, the day after Joshua Marshman was buried at Serampore." 
The Society management won its point. The era of the career 
missionary, paid and controlled by the home office, had begun." 
The Serampore controversy is cited as the most dramatic of the 
disputes emanating from the missionary enterprise. As this 
enterprise grew, so too did the bureaucratic and organizational 
mechanisms that supported and managed its affairs. The 
nineteenth century was a period of Societies for the betterment 
of humanity. English Baptists were very involved in this 
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associational development, and it was primarily the missionary 
movement which encouraged it. General and Particular Baptist 
churches were drawn closer together through their common 
commitment to overseas missions.'* The New Connection's advocate 
of foreign missions, J.G. Pike, liaised with Fuller seeking co-
operation in the effort. Pike instigated, and was the first 
secretary of, the General Baptist Missionary Society." But the 
man who undoubtedly had the greatest vision for an organic union 
of Baptists was the moderate Calvinist, Joseph Ivimey (1773-
1834), early historian, opponent of slavery, supporter of 
missions, and leader of associationalism.^" 
Inspired by the success of the Missionary Society, Ivimey pushed 
hard for church union. In his 1811 article, "Union essential for 
Prosperity," he proposed the convening of a General Assembly 
involving every Association in the United Kingdom. The success 
of this Assembly led to the formation of The General Union of 
Baptist Ministers and Churches in 1813, the first constitutional 
national body of British Baptists." However, Particular 
Baptists historically were averse to large scale organization, 
and by 1830, even Ivimey acknowledged the short-comings of the 
Union. Even the 1832 re-organization of the Union left more than 
half the Particular Baptist churches in England not affiliated 
with any Association.^" Local autonomy and independency were not 
to be surrendered easily. Nonetheless, Ivimey pressed on. His 
other move was the formation of the British Society for promoting 
the Gospel in Ireland (1813), founded with the strong endorsement 
of the Baptist Missionary Society. However, it was the Baptist 
Missionary Society which continued to be the dominant Society 
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among nineteenth century Baptists 59 
General Baptists had always been more inclined to 
Associationalism than Particular Baptists. The Old Connection 
gradually disappeared, and the New Connection prospered. In the 
1830's, the New Connection underwent fundamental re-organization 
in an attempt to streamline the denominational machinery."" 
Enthused by the model of the Baptist Missionary Society, these 
General Baptists grew closer in spirit to the evangelicalism of 
the missions movement. Though no other leader of the stature of 
Dan Taylor emerged, the leadership of John Clifford (1836-1923) 
was to prove decisive for the merger of the General and 
Particular Baptists at the end of the century. Even before the 
1863 restructuring of the (Particular) Baptist Union, there had 
been approaches by some General Baptist churches seeking 
affiliation."' When the Union modified its doctrinal base in 
1873, more impetus to such affiliation was created. The more 
moderate Calvinism, and the acceptance of both open and closed 
communion, cleared the way for a merger. The more ecumenical 
spirit of Clifford, in contrast to that of previous General 
Baptist leadership, also facilitated the rapprochement of the two 
groups. The commitment to evangelism provided the common ground, 
the basis for denominational solidarity which resulted in the 
formation of the Baptist Union of Great Britain and Ireland in 
1891. This merger of General and Particular Baptists was no 
small accomplishment, given the Baptists' characteristic emphasis 
upon individualism."^ 
The delay in forming this national Association was due in no 
small part to controversies involving doctrine as well as polity. 
The concern for the maintenance of a pure doctrine was 
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considerable. The Arminianism-Calvinism dispute abated as the 
Particular Baptists re-defined their hyper-Calvinism with Fuller 
and others, to the point where Particular Baptist praxis became 
primarily evangelistic, and not differing significantly from the 
General Baptists' preaching of the offer of salvation to all who 
would receive it. The 1891 Declaration of Principle of the Union 
showed a movement away from confessionalism to a more functional 
base, as reflected in its statement: "Every separate church has 
liberty to interpret and administer the laws of Christ, and the 
immersion of believers is the only Christian baptism.""^ In fact 
it was this sort of compromise that fuelled the greatest 
controversy among late nineteenth century Baptists, that 
surrounding the denomination's most admired preacher, Charles 
Haddon Spurgeon (1834-1892). The two particular controversies 
involving Spurgeon are referred to as Baptismal Regeneration and 
the Down Grade controversy. Both are significant in that they 
illustrate the doctrinal divisiveness that beset Baptists in the 
latter half of the nineteenth century. 
That Spurgeon held believers' baptism in high regard is evidenced 
in his own life. As a youth, he insisted on it before taking 
communion. His motive was typical of the man: 
I did not fulfil the outward ordinance to join a 
party, and to become a Baptist, but to be a Christian 
after the apostolic fashion; for they, when they 
believed, were baptized."* 
However, he would have no part of the doctrine of baptismal 
regeneration, which he roundly denounced as a superstition in a 
sermon in 1864: 
Of all the lies which have dragged millions down to 
hell, I looked upon this as being the most atrocious -
that in a Protestant Church there should be found 
those who swear that baptism saves a soul."' 
The sermon engendered a storm of controversy, which alienated 
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many Evangelicals, including the influential Lord Shaftesbury."" 
Spurgeon's uncompromising stance and language were to continue 
to offend many, as well as to see him established as the champion 
of doctrinal purity by those who held similar Puritan views. 
Because of this particular controversy, Spurgeon resigned from 
the Evangelical Alliance, and from the fellowship of many 
Evangelical Churchmen. 
The other issue which saw Spurgeon resign on principle is the 
more important to Baptist history. Spurgeon condemned 
compromise, and explicitly declared himself against Arminianism 
and hyper-Calvinism."^ A moderate Calvinist, he preached an 
atonement for all and salvation through Christ's blood to every 
one who will believe."" He contended strongly for truth, pure 
biblical truth as he saw it, and sought to fight off the inroads 
of the "new learning" which were enervating gospel preaching 
among contemporary Baptists."" As early as 1855, Spurgeon had 
shown his leaning towards a confessional faith, when he re-
published the 1689 Confession.™ He opposed what he saw as a 
dilution of doctrinal purity for the sake of organizational 
unity, the view expressed in the 1887 article, "The Down Grade," 
published in his paper. The Sword and the Trowel. His chief 
opponent was the General Baptist John Clifford, the man leading 
the way to the General-Particular Baptist merger. Clifford had 
developed a broad interpretation of Evangelicalism, an 
appreciation of biblical scholarship, an opposition to blind 
Conservatism, and a non-sectarian catholicity of mind that made 
him the ideal character for leading a new movement.^' He had 
rejected the doctrine of biblical inerrancy, and sought to 
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preserve both unity and freedom of thought, and refused to accede 
to Spurgeon's demand for a specific creed instead of a 
Declaration of Faith for the Union.^- As Clifford led the Union 
away from a doctrinal to a more functional base, Spurgeon put pen 
to paper in a five year campaign of monthly articles attacking 
moral and doctrinal decay in the denomination, with prayerless 
churches, indifferent laity, and theatre-loving and unbelieving 
pastors,"'' In 1887, Spurgeon withdrew from the Baptist Union on 
the grounds that it tolerated heresy.^* Though the controversy 
officially ended with Spurgeon's death in 1892, its consequences 
have continued. 75 
The Down Grade controversy highlighted the tension within Baptist 
doctrine. As H. Wheeler Robinson puts it, the twin pillars at 
the door of the Baptist tabernacle are evangelism and liberty, 
which find their most frank expression in the persons of Spurgeon 
and Clifford. The controversy put in clear contrast the two 
dominant interests, evangelical orthodoxy on the one hand and the 
rights of Christian freedom on the other."" Thus, Spurgeon and 
Clifford represent complementary exponents of the main thrusts 
of Baptist history. It has been appropriately said, "Spurgeon 
and Clifford together sum up the Baptist denomination."" 
Tensions were obviously involved in the denomination's quest for 
a distinctive doctrinal stance. Other issues abound, not the 
least of which is the open or closed communion debate. From the 
beginning, this issue has been a problem, with prominent leaders 
advocating different positions. Early leaders like Spilsbury and 
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Knollys stood for closed communion, i.e. the church should be 
composed of baptized believers only. Others, like Jessey and 
Bunyan, were pastors of mixed membership churches. In the 
nineteenth century, the powerful preacher Robert Hall proclaimed 
that the neglect of baptism is to be tolerated as an exercise of 
Christian liberty. Consequently, many Baptist churches became 
"open.""" Spurgeon's position is unclear, though he did condone 
open communion in some circumstances."" Apart from General and 
Particular Baptists, other smaller groups have emerged, who hold 
Baptist principles in general, but add some distinguishing 
peculiarity of faith or practice. These include the Six-
principle Baptists, stressing the imposition of hands on all 
after baptism, and the Seventh-day Baptists, so called for their 
observance of the Saturday sabbath."" Enough has been said to 
indicate that Baptists have an ethos of staunch defence of their 
faith, and a readiness to launch into full scale controversy if 
necessary. Again, the twin heads of evangelism and liberty must 
be underlined, as the two predominant foci of Baptist doctrinal 
development. 
Nineteenth Century Germany: "Every Baptist a Missionary." 
"The name Baptist has been an epithet of scorn and contempt in 
Germany for centuries.""' The shadow of sixteenth century 
Anabaptist atrocities at Mulhausen and Munster has always hovered 
over any group, especially a minority group, that has had any 
hint of a connection with Anabaptists. Consequently, official 
State and orthodox church opposition has always pressed heavily 
on German Baptists. However, despite this, nineteenth century 
Germany saw a flourishing of Baptist work that was to reach 
throughout much of North and East Europe, as well as overseas, 
including South Australia and Queensland. That such success was 
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achieved owes much to the genius of one man, whose life and work 
have become synonymous with the German Baptist movement. 
Johann Gerhardt Oncken (1800-1884) of Hamburg was born a 
Lutheran, first encountered evangelical Christianity in Scotland, 
was converted in London, baptized in Germany by an American, and 
was sponsored by both British and American societies in his 
ministry.*'- Yet he and his movement were very much German, and 
to this fact much is owed. As a lad of thirteen, Oncken left for 
nine years of service with a Scottish merchant who took him to 
Great Britain, where he was converted to evangelical Christianity 
in an Independent church. Immediately he threw himself into the 
task of evangelism, expending much of his meagre income on tracts 
which he personally distributed."^ This early activity was a 
forerunner of his life's work: dynamic personal evangelism 
coupled with massive involvement in printing and distribution of 
evangelical literature. By 1823, as the Continental Society's 
appointed missionary to Germany, he had begun this life's work 
as the pastor of the English Reformed Church in Hamburg, the city 
that was to become the hub of German Baptist work. 
At this stage, Oncken had had no contact with Baptists or Baptist 
views. It was not until 1828 or 1829 that his personal study of 
Scripture led him to a position of conviction concerning 
believers' baptism."* Urged by others to baptize himself in the 
manner of John Smyth, Oncken was repulsed at what he considered 
the "disorder" of such action, preferring to wait for some five 
years for a "Philip" who would come to baptize him in his new 
faith."' His Pillip arrived in the person of the American 
theologian, the Reverend Barnas Sears, then visiting Germany. 
Sears baptized Oncken and six others in the River Elbe, "in the 
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dead hour of night" on 22/23 April 1834, and the next day these 
seven were constituted as the first German Baptist Church, with 
Oncken as pastor."" This church grew rapidly under Oncken's 
energetic leadership, with sixty-eight members by 1836, before 
persecution hit hard in 1837. From this small beginning, a large 
network of Baptists throughout Europe was to emerge."" 
Oncken's powerful ministry, especially his street preaching, drew 
hostility from both Lutheran and Catholic churches, whose clergy 
called on police to "suppress the English religion.""" To gain 
civil credibility, and Hamburg citizenship, Oncken opened a 
bookselling business, the Oncken Press, which became the official 
publishing unit of the German Baptists."" It remains so today, 
at its new location at Kassel. Progress was made. Two 
outstanding co-workers soon joined Oncken: the Danish Jew Julius 
Kobner, who was to become the poet and hymn-writer of German 
Baptists; and Gottfried Lehmann, a native of Hamburg, who had a 
great impact as pastor of the Berlin Baptist Church, from where 
he conducted a virile missionary programme. These three men 
formed a powerful leadership triumvirate from the 1830's to the 
1880's, and were commonly known as the Kleeblatt ("Cloverleaf"). 
Oncken was imprisoned several times, and in 1840 his property was 
confiscated by the State to pay his fines."" Oncken refused to 
leave the country, despite the constant harrying by church, 
police, and military. Indignant remonstrances from America and 
Britain against such cruelties had a little effect, but it was 
not until the great fire in Hamburg in 1844 that the Baptists 
received a degree of toleration from the authorities and from the 
general public. This fire had two aspects for Baptist history. 
First, the helpful spirit of the local Baptists towards the 
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homeless brought them a degree of public acceptance never before 
known."' Second, it brought workers from many places to be 
involved in the reconstruction process, and Oncken found in them 
a fertile ground for evangelism, which was indirectly to spread 
the Baptist faith to many places in due course. 
Oncken and his co-workers accelerated their missionary activity. 
Oncken adopted the motto "Jeder Baptist ein Missionar" ("Every 
Baptist a missionary"), and his own life exemplified the motto."-
Extensive missionary tours were conducted by Oncken and Lehmann 
through Scandinavia, Switzerland, and Russia."^ By 1849, four 
Associations of Baptists in Prussia, north-west Germany, south-
central Germany, and Denmark had united in a "Union of the 
Associated Churches of Baptized Christians in Germany and 
Denmark.""* Oncken's belief in the power of the printing press 
in evangelism led to the formation in 1848 of the first regularly 
published Baptist paper in Europe, "Das Missionsblatt," which was 
to incorporate reports from all missionary outposts (including 
Queensland). He also established a seminary in Hamburg in 1849, 
which became a permanent establishment in 1880."' The German 
Baptist Union was formed in 1855. By the time of Oncken's death, 
which co-incided with the jubilee of the German mission in 1884, 
German Baptists had grown to about 32 000. Their greatest 
distinguishing trait is their active involvement in the Great 
Commission, having sent missionaries to Denmark, Finland, Poland, 
Holland, Switzerland, Russia, Hungary, Bulgaria, Africa, and New 
South Wales."" 
Throughout the nineteenth century, Oncken exercised something of 
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an apostolic ministry amongst Continental European Baptists, with 
his own missionary society, theological seminary, and literature 
distribution centre."" He sent out missionaries and ministers 
to all parts of the world. Oncken's stamp on Continental 
Baptists is one of the most extraordinary individual efforts of 
the modern church, earning him the title of "The Father of the 
Continental Baptists.""" In terms of background to the German 
Baptists who featured in nineteenth century Queensland, Oncken's 
stand for missions, his intense personal piety and dynamic 
leadership, his resolution in the face of persecution, and his 
sense of denominational calling, all re-appear in the Antipodean 
scene, and go a long way towards explaining the distinctive 
character of nineteenth century Queensland German Baptists. 
The Situation Abroad 1850-1900 
As has been noted throughout this chapter, Victorian England saw 
developments in Baptist connectionalism, doctrine, and missionary 
endeavour. It was a time when the missions movement was at its 
peak, with a multitude of Missionary Societies flourishing, not 
the least of which was the celebrated Baptist Missionary Society. 
Even so, there were those elements of controversy which were to 
hound the development of Baptists throughout their history. 
Questions of polity and authority vexed the missions movement, 
with the result of a bureaucratic home based organization 
becoming the norm. Missionaries became career missionaries, 
whose careers were organized, financed, and controlled by home 
base. This development of political organization has become a 
settled feature of British Baptist life. 
The big development among British Baptists from 1850 to 1900 was 
that of associational union. For centuries, the General Baptists 
had had this centralizing tendency, but the Particular Baptists 
had resisted it, cherishing the ideal of local congregational 
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autonomy. Their reluctance to form binding constitutional ties 
with others was gradually worn down, largely through the need for 
co-operative missions involvement. Organic union of Particular 
Baptists occurred in the 1860's, and the diminution of practical 
doctrinal differences between General and Particular Baptists led 
eventually to the Union of both parties in 1891, the first 
national body of the denomination as a whole. This development, 
later in Britain than elsewhere, was achieved at the cost of what 
some saw as compromise, which had been strenuously resisted by 
those who had fought to maintain the purity of their religion. 
However, compromise did come to British Baptists, and not without 
much pain. As the traditional doctrines of Arminianism and 
Calvinism had their distinctives blunted by a common commitment 
to evangelism and missions, so too traditional evangelicalism had 
to confront emerging modern trends in knowledge and critical 
scholarship. Spurgeon's assault on the "down grading" of pure 
doctrine in the pursuit of union typified the problem. Spurgeon 
was, whether he realized it or not, standing against not only a 
compromise for the sake of unity, but also a whole new spirit of 
liberal learning and scholarship that was emerging in late 
nineteenth century Europe. Clifford, though only two years 
Spurgeon's junior, was a man of a different era, embodying this 
new spirit of more liberal thinking and ecumenical perspective. 
The fact that Clifford "won" the debate in the long term 
indicates merely that the new winds were going to blow across 
Britain, regardless of Spurgeon and his defence of traditional 
doctrine. This dual doctrinal compromise, of General and 
Particular Baptists, and of traditional and modern Baptists, was 
a pronounced feature of late nineteenth century English Baptists. 
Germany was very different, being focussed as it was so much on 
the person of one man, Oncken. His emphatic and autocratic 
leadership ensured no real variations in doctrine or 
organization. His pietistic evangelism dominated all. Missions 
were at the heart of the German Baptist movement in the 
nineteenth century, Oncken's warm evangelistic Calvinism 
permeated the movement with no hint of opposition. The 
theological wranglings of Britain were no part of the German 
development. Similarly, associational union for the sake of 
evangelistic effectiveness was something he had learnt from his 
American sponsors, and with Oncken's having embraced the idea so 
comprehensively, so too did the German Baptists in toto. The 
persecution long overcome in Britain was yet strong in Germany 
(not a unified "nation" until the Empire in 1871), and the steel 
will of German Baptists was no doubt refined by this process* 
It was this extremely strong sense of divine purpose that 
accompanied German Baptists in all their missionary enterprises, 
and it should come as no surprise that, throughout the world, 
they saw themselves not as Germans, not as Baptists, but 
emphatically as German Baptists. 
Conclusion 
Having traced the major developments of Baptist principles and 
praxis in the two areas of immediate concern to Queensland, it 
is now time to approach the great Southern Colony of New South 
Wales. England gave birth to the Baptist movement, in terms of 
independent religious thinking and sectarian development. The 
Baptists grew, and subsequently outgrew their parent country. 
Both derivative and independent Baptist groups developed world 
wide during the eighteenth and nineteenth centuries. Interaction 
and overlap caused refinement of traditions and re-definition of 
doctrine. Germany's Baptist history is much shorter, and lacks 
much of the internecine strife of British Baptists. Its singular 
mind for missions has been instrumental in this. Now, it remains 
to be seen how all this formation and background translate to the 
new colonial scene of Australia. 
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Chapter 3 
Australia 
The Beginnings: New South Wales 
Alan Prior begins his history of the Baptist Church in New South 
Wales with the words: 
In one respect at least, the Baptist Church in 
Australia followed the apostolic pattern. It began in 
an upper room.' 
However, despite this rather tenuous link between the biblical 
Upper Room and the 1831 meeting in the Long Room at the Rose and 
Crown Inn in Sydney, it seems that the "apostolic pattern" 
stopped there. The advent of the Baptist Church in Australia was 
not the result of a deliberate, organized policy. No one planned 
for there to be an Australian Baptist Church - indeed, the 
Baptists were among the last of the British denominations to 
begin churches in New South Wales.- Even the first 
congregational meeting in the Rose and Crown was convened by John 
McKaeg, who had arrived unannounced and unexpected.^ The fact 
that McKaeg found a small congregation immediately on his arrival 
indicates that there were a few Baptists in the early colony, but 
that they were very few is also clear. Prior records an 
undocumented story of the refusal of a Baptist minister's request 
to accompany the First Fleet, on the grounds that there were no 
Baptists among the original convicts.* The shaky beginning of 
McKaeg was short-lived, owing largely to the instability and 
personal shortcomings of McKaeg himself.^ For a variety of 
reasons, McKaeg ended his ministry dismally in prison, in debt, 
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and in an attempted suicide." 
The McKaeg episode illustrates one important point: the ad hoc 
nature of New South Wales Baptist beginnings, and the lack of any 
organic vision for the establishment of a Baptist cause. Even 
those few Baptists present in the colony exhibited divisions of 
theological emphases brought from home, and clearly lacked any 
leadership and finance, all of which retarded any institutional 
development." The question is often raised as to why there was 
no direction or support from Britain, where Baptists were 
extremely active at this time, especially via the Baptist 
Missionary Society. The answer is two-fold. First, the British 
Baptist scene in the early nineteenth century was one of great 
disunity and disorder. The wranglings between General and 
Particular Baptists, the quest for association, and the often 
bitter inter-personal disputes have been indicated in Chapter 2. 
A body so divided within itself was in no condition to promote 
a cause thousands of kilometres away. It is worth reiterating 
here that it took British Baptists until 1891 to form a national 
Union - no wonder they were of little help to New South Wales. 
However, a more realistic source of help could well have been 
found in the Baptist Missionary Society, in its hey-day at the 
time in question. Its ethos and structures were ideally suited 
for inaugurating work overseas, in exotic environments. The 
problem lay in the Baptist Missionary Society charter, whose 
ambit embraced "heathen" countries only, and made no provision 
for involvement among compatriots, either at home or abroad. 
Simply put, the Baptist Missionary Society did not regard 
Australia as within its sphere of responsibility." 
However, despite this great weight of English indifference to the 
colonial situation, there was not total disinterest. Not long 
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after the demise of McKaeg, a request for a pastor presented in 
1833 by "Mr Joseph White, and several members of the Baptist 
Church at Sydney, N.S. Wales" did receive a sympathetic response 
from the Baptist Missionary Society." Though constitutionally 
unable to provide personnel, the Baptist Missionary Society 
secretary, John Dyer, did all he could to supply the request. 
The petition came to the attention of the capable young Londoner 
John Saunders, who had been associated with the Society since 
1829. Saunders was highly regarded by the Society as a 
missionary candidate, but his insistence on nominating his own 
field of service was intolerable in the Society's eyes. This led 
to a parting of their ways, but it also provided an immediate 
answer to the Australian need.'" 
John Saunders was the first Baptist pastor to be specifically 
appointed in Australia, arriving on December 1, 1834 (though he 
was followed the very next day by Henry Dowling's arrival at 
Hobart Town".) Although McKaeg had provided a kind of rallying 
point for some Baptists, his unstable character and erratic 
leadership were incapable of sustaining the work.'- The 
sensationalism associated with his flamboyant behaviour, and the 
oddity of his first public adult baptisms at the popular bathing 
spot of Woolloomooloo Bay on August 12, 1832, gave him a certain 
notoriety which, coupled with his personal failings, did little 
to develop any credibility for his cause.'^ John Saunders was 
a different case. He was "as attractive and sane as McKaeg was 
erratic and unstable."'* Prior eulogistically refers to "the 
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massive figure and scintillating personality of Rev. John 
Saunders ... ''The first Baptist Missionary to Australia'."" To 
balance the picture a little, the description of Saunders by 
Bollen (not a strong admirer of the man's capacities) should be 
included: "More attractive personally, he is a slight figure 
beside the entrepreneurial giants of early Australian 
Christianity, Lang and Marsden."'" 
Obviously more attractive and capable than McKaeg, Saunders 
provided a style of ministry more attuned to the needs of the 
frontier situation. His heart was that more of a missionary than 
of a minister, and this was better suited to the colonial 
conditions. His strength was his knowledge and understanding of 
the needs of the colonists and his belief in the prospects of 
Australia's future greatness.'" Accordingly, he was prepared to 
set aside denominational considerations in order to serve 
society. He was, as Bollen says, "a thwarted missionary, not a 
Christian imperialist."'" Saunders' style of leadership gives 
an insight into the mark made by Baptists on the Australian 
community. A man of missionary vision, of pastoral capacity, and 
of devotion and integrity, he soon became highly respected in the 
community. A significant aspect of his approach was his 
commitment to civil affairs, and he became heavily involved in 
matters pertaining to public morality, education. Aboriginal 
welfare, and so on. His non-dogmatic attitudes towards other 
denominations led to an abatement of the "closed-open" membership 
controversy. His first sermon in Sydney was preached for the 
Methodists.'" In fact, Saunders was probably more of a 
politician, a moralist, a temperance man, than he was a Baptist. 
'^  A.C. P r i o r , op. c i t . , p .28 
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Saunders' leadership in the colony was vital for the Baptist 
cause. It was due in no small part to his initiative and 
diplomacy that the first Baptist Church in New South Wales was 
constituted as the Bathurst Street Church on December 15, 1836-", 
and that the Baptist Church came to be firmly established by the 
end of his thirteen years in office.-' However, the primary 
interest here is not in institutional development, but in the 
emergence of issues and practices that were to determine the 
denominational identity of Baptists in Australia. Such issues 
as relationships with others, the involvement of the laity, 
voluntaryism, and the conscious growth of a denominational 
identity need to be discussed, especially against the backdrop 
of the colonial situation and the emergent spirit of Australian 
secularism. 
Something has already been said of colonial Baptists' 
relationships with British Baptists. What ministerial leadership 
that existed obviously came from Britain, but there was no 
systematic support of the struggling cause in New South Wales. 
Even the Baptist Missionary Society was limited, either by 
charter or by disposition, to making little more than occasional 
approaches to individuals to help. Saunders' separation from the 
Baptist Missionary Society, though on friendly terms, probably 
had a bearing on English-Australian Baptist relations. Bollen 
further states: "Neither by nature nor by his relationship with 
the B.M.S. was Saunders the man to promote an English interest 
in Australia."-- Since Saunders was the key leader among 
colonial Baptists, this could explain the lack of home support. 
Yet in his dealings with fellow colonials, Saunders was far more 
successful. Even the more sectarian McKaeg, in attempting to 
initiate the construction of a Baptist Chapel in 1832, called a 
public meeting and organized a committee for the purpose. Of 
A.C. Prior, op. cit.. p.41 
-' D. Parker, op. cit. , p.134 
'- J.D. Bollen, op. cit. , p.293 
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interest is that, of the sixteen members of the committee, only 
McKaeg (the chairman) was identifiably a Baptist, and several 
were identifiably non-Baptist.-^ Saunders, of course, was far 
less denominationally minded, having more the pioneering spirit 
of the colonial missionary. Keen to preach, he would do so 
wherever he could gather a congregation: at first with the 
Methodists; then a rented room; soon a room attached to St James 
Church of England; later a Light House Lodge.-* Preaching three 
times a Sunday, Saunders did not let the locale limit his 
ministry. As congregations grew, he sought the use of a large 
"Episcopal" school room, and even the use of "Dr Lang's 
Church."-^ These requests were not satisfactorily supplied, so 
Saunders turned to the erection of his own building. 
Taking up the land earlier acquired by McKaeg, Saunders also 
formed a committee. As was his custom, he personally contributed 
a significant amount to the funds, and the erection of the 
Bathurst Street Church soon became a reality. Of interest here 
is the constitutional aspect of this first Baptist Church in 
Sydney. This original Australian Baptist Church Constitution is 
a remarkable document of compromise, a product more of colonial 
exigency than of Baptist tradition, clearly stamped with the 
impress of Saunders himself, designed to facilitate his own 
particular type of Christian ministry. Article 2 states that 
"the Church may consist of faithful men of different Christian 
denominations." Article 5 defines the legal character of the 
Church as: 
A Church of Christ of the Particular Baptist 
Denomination holding the tenets expressed in the 
Shorter Catechism of the Assembly of Divines held at 
Westminster except so much of the said Catechism as 
respects Baptism contained in the Questions and 
Answers Nos. 94 and 95 and admitting of Open Communion 
" A.C. Prior, op. cit., p.25 
*^ A.C. Prior, op. cit. , p.35 
" A.C. Prior, op. cit., p.36 
and Fellowship.-" 
The glaring self-contradiction of a Particular Baptist church 
constituted on the lines of open membership and open communion 
is extraordinary. While specifically rejecting the Westminster 
Confession's articles on infant sprinkling, it accepted 
unbaptized people as members. Paedo-Baptists were accepted into 
membership, and for the whole of Saunders' ministry, the church 
admitted both to membership and to communion "all applicants who 
could produce satisfactory evidence of Christian experience and 
character irrespective of baptism."" Such openness would have 
been tolerated by no English Particular Baptist church, and would 
today exclude the church from the Baptist Union of New South 
Wales. Though Saunders himself considered baptism and the Lord's 
Supper not as options but as obligations "^, he clearly saw the 
issue of Christian survival, growth, and ministrations in an 
alien environment to be of higher importance than such 
"obligations." This peculiarly colonial aspect of church life 
was one important factor in the development of most minority 
groups in Australia, where survival demanded the blurring of 
denominational distinctives in practice. An inchoate ecumenism 
is discernible in the first Australian Baptist constitution. 
Bollen tends to be critical of Saunders for making "no serious 
effort to draw the B.M.S. into the Australian or Pacific 
fields."^" Now whatever be the merits of this comment (and 
Bollen does point out that others who sought B.M.S. aid failed 
in their efforts), it seems that in this article, Saunders is not 
given sufficient credit for a different kind of vision, namely, 
the need to mobilize the laity. The American frontier experience 
of Methodists and Baptists had shown the significance of such a 
strategy, and Saunders had a good grasp of the realities of 
A.C. Prior, op. cit.. pp.41f 
" A.C. Prior, op. cit.. p.44 
-'^  A.C. Prior, op. cit. , p.43 
-" J.D. Bollen, op. cit. . p.293 
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frontier colonialism. Even Bollen notes that Saunders' early 
letters to his family in England mentioned the need of lay 
helpers to "take out-stations and fill up gaps."^" Yet it was 
more than merely a gap-filling philosophy that was envisaged. 
From the beginning of Australia's Baptist work, the laity have 
had an integral part to play. As early as 1835, Saunders' work 
had built up to such a degree that he was conducting three 
services in the Court House Room in Sydney, and he found it 
impossible to service the South Head Light House Lodge in the 
morning. He saw the need for "labourers: good laymen to go a 
few miles to preach to about twenty, thirty, or sixty souls."" 
Not only does this extract from his Letter Book indicate the size 
of the various "out-station" congregations, it also reveals 
Saunders' visionary strategy, a strategy not unlike that of John 
Wesley when the English scene demanded it, nor unlike that of the 
American frontier when its situation demanded it. Similarly, in 
his itinerant temperance campaigns, Saunders founded societies 
whose strength depended on committed laity. 
Nor was this unique to Saunders. Though Saunders and Dowling 
were clergy in Sydney and Hobart Town from 1834, yet much lay 
leadership preceded and accompanied them. In reporting the 
foundation of the Bathurst Street Church in 1836, the Baptist 
Magazine referred indirectly to Baptists in the colony for up to 
forty years." Given the traditional form of Baptist life, it 
is highly likely that some form of fellowship would have 
developed with lay leadership. Even McKaeg had found "a few 
persons of the Baptist persuasion" in Sydney when he arrived." 
This conjecture would remain very weak, however, were it not for 
other more documented incidences of lay pioneering work and lay 
involvement in the on-going leadership of Austalian colonial 
°^ J.D. Bollen, op. cit. , p.293 
" A.C. Prior, op. cit., p.35 
" A.C. Prior, op. cit., p.19 
" A.C. Prior, op. cit., p.19 
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Baptists. Lay preachers conducted services for four years in 
Melbourne prior to the arrival of their first pastor, the 
Reverend John Ham, in 1842. David McLaren, manager of the South 
Australian Company, was a key preacher-leader from 1838, as was 
Finlayson, a lay missionary to the Aborigines." In Tasmania, 
William and Mary Gibson helped to establish at least fifteen 
Baptist churches." Though it is tempting to see this as a part 
of a traditional Baptist approach to the laity, it must be 
realized that this too was probably derived from colonial 
necessity, since it was by no means unigue to Baptists. Even the 
Victorian Anglican Bishop Perry experimented with "lay readers 
equipped with sound piety and tough constitutions to minister to 
bush communities."'" The limited education and the pragmatic 
character of Australian ministry have affected all the Protestant 
churches, not just the Baptists. Once again, this Baptist 
characteristic can be seen as a frontier phenomenon rather than 
as a denominational distinctive. 
With the issue of voluntaryism. Baptists were well placed to cope 
with a frontier situation. The problems of the Anglican, 
Catholic, and Presbyterian churches, coming as they did from a 
background of State establishment, were not a part of the Baptist 
tradition. Baptists, as with other Separatist groups, declined 
government financial aid and land grants, even when they were 
offered." Of course, in New South Wales, this principle was 
easily advocated, especially as the Baptists opposed the 
establishment of the Church of England, and preferential 
treatment to other national churches. This wrangling amongst the 
national churches is well documented ", and Baptists were too 
" D. Parker, op. cit., p.134 
* I. Breward, Australia: "The Most Godless Place under 
Heaven"? (Melbourne: Beacon Hill, 1988) p.25 
"' I. Breward, op. cit. , p. 2 9 
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" See J. Woolmington (ed.), Religion in Australian_jiistory 
(Sydney: Cassell Australia, 1976) chapters 2-4 
68 
small a group to be involved in it. Even a decade after Governor 
Bourke's 1836 Church Act of New South Wales, official 
correspondence regarding government financial aid to the churches 
excluded Baptists from its lists, explicitly stating that aid "is 
extended to the four principal religious Communities . . . The 
Church of England; The Presbyterians; The Wesleyan Methodists; 
The Roman Catholics."''" The return of February 1841 had shown 
that one Congregational church had been included in the total of 
thirty grants for the previous year.*" However, it is clear that 
Baptists were not significant enough to be considered, though the 
basic provisions of the Church Act could have included them.*' 
However, one or two variations occurred. Even before the passing 
of the Church Act, McKaeg and others had approached Governor 
Bourke soliciting land for a Baptist church. That they were 
successful is indicated by a report in "The Sydney Herald" of 
September 24, 1832, which acknowledged the "kindness of His 
Excellency the Governor for his liberal donation of a grant of 
land for the erection of a BAPTIST CHAPEL."*- This deviation 
from a long established Baptist principle may be attributable to 
the eccentricity of McKaeg, but even when Saunders' growing 
ministry required land and a building in 1835, it was to McKaeg's 
plot of ground that he turned. A dispute arose as to ownership, 
but McKaeg's disappearance allowed the transfer of the land to 
Saunders and several other trustees, on condition that a Baptist 
Chapel be built within eighteen months.*' It has already been 
noted that Saunders was perhaps more a missionary than a Baptist, 
but regardless of the personalities involved, the Baptist 
principle of rejection of State aid was not kept totally intact. 
"^ "Gipps to Stanley, 21 January 1844," in J. Woolmington, 
op. cit., p.103 
*" J. Woolmington, op. cit. , p. 101 
*' J. Woolmington, op. cit., pp.93-96 
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The Bathurst Street Church was built on this land, and remained 
there for over a hundred years.** The only other record of a 
grant of land for a Baptist Church in New South Wales was at 
Kiama in the 1850's or 1860's.*^ 
It is interesting to note the attitude of others to the Baptists' 
voluntaryism, and their breaches of the rule. The Reverend T. 
Atkins, a Methodist minister in the 1840's, praised the 
provisions of the new Church Act, and in so doing, declared that: 
the Independents and Baptists, blinded by the light 
and darkness of their own voluntaryism and enslaved by 
their abject submission to that object of their 
idolatry, have in general refused all Government 
assistance for the extension of their colonial 
influence. The natural consequence is that they have 
remained stationary.*" 
On the other hand. Baptists in England, who had otherwise shown 
little interest in the work in New South Wales, now felt 
constrained to protest strongly against this taint on "the honour 
of our denomination," and roundly rebuked their colonial brethren 
for "not perceiving the compromise of principle involved."*" 
Obviously, many saw the rejection of State aid as ludicrous, and 
fellow Baptists saw the limited acceptance of it as abhorrent. 
Bathurst Street and Kiama were the only two grants accepted, but 
even so, this "aberration of an inherited principle" shows how 
a cherished principle can be viewed differently in the 
Antipodes.*" Again, to a degree, the tenaciously held polity of 
England allowed itself to be accommodated to the needs of the new 
frontier situation. 
In terms of conscious denominational growth, early New South 
Wales typifies the colonial scene. Growth for Australian 
** A.C. Prior, op. cit. , p.23 
*' A.C. Prior, op. cit. , pp.80f 
*" A.C. Prior, op. cit. , pp.39f 
*" A.C. Prior, op. cit. , p.40 
*' K.R. Manley and M. Petras, op. cit., pp.17, 34 
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Baptists has always been hard to achieve. It is a characteristic 
of smaller denominations to secure a toehold in Australia 
readily enough, but not to advance in a major way.*" However, 
with the Baptists, even the toehold was difficult to secure. The 
personalities of McKaeg and Saunders were not conducive to 
denominational leadership. The early congregations were of a 
heterogeneous nature, illustrated even in the composition of the 
early steering committees and foundational members.'" As well, 
each local congregation's autonomy, and self-directed activity, 
made centralized denominational development difficult." All in 
all, the initial stage of Australian Baptists did not augur well 
for the development of a healthy denomination. 
However, Bollen observes "their long search for identity," and 
while recording the vagaries of their history, he calls them the 
"weather vane of Australian Protestantism," the epitome of "what 
evangelical religion could accomplish unaided in colonial 
Australia."" Given the inauspicious start, how was a 
denomination to grow? Just as Saunders was the right man for his 
time, so too was the Reverend James Voller, who followed soon 
after. Voller was a man of great vision and organizational 
capacity. From 1854 to 1870, Voller's pastorate at Bathurst 
Street created more definite organization in the church. It was 
not only his own church, but the Baptist work throughout New 
South Wales and Queensland that was to benefit from his vision 
and ability." Voller gave structure and church supervision to 
the loose arrangement of lay preachers. He proposed the 
establishment of a Colonial Missionary Society to raise funds 
*" J. Stebbins, "Historical Models for Christianity in 
Australia," in D. Harris et al (eds). The Shape of Belief: 
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specifically to import English Baptist ministers to spread the 
Baptist denomination through the whole land. He constantly 
encouraged and led Bathurst Street Church in its planting of 
younger churches, travelling widely to such places as Bathurst, 
Orange, Brisbane and Rockhampton in this venture. Members of 
Bathurst Street were dismissed to participate in the formation 
of most of the churches so formed. It was due in no small 
measure to the drive of Voller that the New South Wales Baptist 
Association was formed in 1868. It is ironical, even shameful, 
that controversy and contention with other ministers, so often 
the lot of a visionary leader, engendered such bad blood that 
Bathurst Street Church was not invited to participate in the 
formation of the Association.^* It is to the credit of the 
Association that Bathurst Street did soon join, with Voller 
nominated as Chairman for 1871. Voller later was to become both 
the first President of the Baptist Association of Queensland and 
a life member of the New South Wales Association. He was indeed 
what the Bathurst Street Church had requested in 1853, "a man who 
would stand forth as the leader and inspirer of all the Baptists 
in the colony."" 
The early New South Wales Baptist congregations were not 
encouraging. Their minorityhood drew them into an affinity with 
others in a similar situation, often with divisive effects. 
Because of the necessity of banding together for survival, many 
denominational distinctives were blurred, but there remained a 
sense that they still lurked in the background, awaiting 
numerical growth to allow their re-emergence. Consequently, 
early Australian Baptist development was marked by an uneasy 
rapprochement of diverse elements, brought together by necessity, 
but ever yearning for the free expression of their individual 
existence. Within a generation, the leadership of Voller 
provided the outlet for this expression. This was the pattern 
in New South Wales. A similar situation was to develop in 
'* A.C. Prior, op. cit. , pp.55-63 
'' A.C. Prior, op. cit. , p.65 
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Queensland. 
Queensland 
The main purpose of this work is to study the development of the 
most important issues in the life of the early Queensland Baptist 
Church. Chapters 4-11 will be dedicated entirely to this 
objective. Consequently, it is not intended to present here a 
detailed statement of the early history of Queensland Baptists. 
(For a good summary statement of the chronological development 
of Queensland Baptists, the reader should refer to John White's 
A Fellowship of Service, the official record of the first hundred 
years of the Baptist Union of Queensland.) Rather, it is 
proposed to show here only the main elements in achieving the 
Baptist toehold in Queensland, with a view to explaining how the 
work was commenced, and to providing the launching pad for the 
main study in chapters 4-11. 
The origins of Baptist work in Queensland owe much to the vision 
and drive of two men who were neither Queenslander nor Baptist. 
The Protestant colonialism of the Presbyterian Dr J.D. Lang was 
responsible for an ambitious immigration scheme which saw the 
deliberate importation of evangelical Europeans, including 
Baptists. Since English response was insufficient, Lang looked 
further afield, and found greater enthusiasm in the Berlin 
Mission of Pastor Johannes Gossner. So it was that, between 1839 
and 1849, a number of German and British Baptists were to arrive 
in what was to become Queensland, the former with the express 
purpose of missionary endeavour amongst the Aborigines, the 
latter more concerned with setting themselves up as part of 
Lang's Christian Commonwealth. Since it was the Germans who came 
first, it is appropriate to deal with them first. 
Johannes Gossner was an evangelical Lutheran, whose 
evangelicalism meant more to him than his Lutheranism. He 
resigned from membership of the Berlin Missionary Society, to 
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form his own Gossner Mission Society.^'' Gossner had associated 
with Oncken ", and his passion for missions no doubt had him in 
contact with Oncken's colleague Lehmann, whose pastorate of the 
Berlin Baptist Church co-incided with Gossner's missionary 
enterprise in the 1830's (see chapter 2). However, there are no 
grounds for calling Gossner a Baptist. What can be said is that 
he had a vision for missions and a spirit of evangelism which 
brought him and his missionaries into sympathy with the German 
Baptist ethos. That the Gossner missionaries held church order 
loosely is also seen in the fact that, since the Moreton Bay 
project was under the auspices of the Presbyterian Lang, the two 
ordained clergy of the first team of eleven missionaries 
unconditionally submitted to the doctrines and discipline of the 
Church of Scotland, to be received by the Presbyterian Synod of 
New South Wales.'" 
The first Gossner men arrived in Moreton Bay on 30 March 1838^", 
with a view to converting the Aborigines near the prison camp."" 
Their work at "Zion's Hill" (now Nundah) began with great 
ambition but met with little success, being abandoned as early 
as 1843."' What is important here is not the failure of their 
mission, but the contribution to the colonial religious life made 
by these German missionaries. They were to provide pastoral care 
for their compatriots, who were to come into various parts of 
Queensland, especially in the later stages of immigration in the 
'" P.W. Holzknecht, "A Priesthood of Priests? The German 
Lutherans in Queensland," in M. Jurgensen and A. Corkhill (eds) 
The German Presence in Queensland (Brisbane: University of 
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'" P.W. Holzknecht, op. cit. , p. 158 
"° C. Erdmann, "Rural Settlements Founded By German 
Immigrants in South Australia and Queensland During the 19th 
Century," in M. Jurgensen and A, Corkhill, op. cit., p.114 
61 C. Erdmann, op, cit., p.117 
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1860's and 1870's."^ They were also to contribute to the work 
of other evangelical denominations, especially Methodists and 
Baptists. Various names from the original missionaries and some 
early re-inforcements are mentioned in relation to other 
denominations. Zillmann, Gericke, Gerler and Niquet are said to 
have served Methodism well"\ while Zillmann, Franz, R(h)ode and 
Gerler are elsewhere shown to be "certified as having Baptist 
membership.""* It is accepted that the services held at German 
Station (as Zion's Hill soon became known) formed the nucleus of 
a group of Baptist churches deriving from the original Gossner 
missionaries."' This ready assimilation with other Protestant 
denominations was a product of the Gossner ethos, and it provided 
useful service to early Baptist work throughout South East 
Queensland. 
The Gossner men were influential in the early days of German 
immigration, especially through the 1840's. The situation 
changed somewhat when the great influx of German families arrived 
during the 1860's, in what Erdmann terms the "Third period of 
emigration and agrarian colonisation.""" These later settlers 
migrated for economic rather than religious reasons, and 
gravitated largely to the Logan and Lockyer/Darling Downs 
regions."" Since most Germans lived in the country, the 
maintenance of their cultural heritage was effected largely by 
church and press, with the church becoming a focus of social as 
well as spiritual life."" Among these migrants were many German 
Baptists who tended to settle mainly in areas with large German 
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populations, notably in the Lockyer region around Engelsburg 
(Kalbar), Marburg, Minden and Blenheim."" of note here is the 
importance of Hamburg in this migration scheme. From the 1850's, 
Hamburg had become the principal port of Germany, and the Hamburg 
Consul in Sydney took a prominent role in recruiting an adequate 
labour force from Germany."" As noted earlier (chapter 2), 
Hamburg was also the base of Oncken's operations, and such an 
opportunity as this migration to a new land was not missed by the 
German Baptist patriarch. At first these settlers had no 
pastors, and relied on a strong tradition of lay preaching."' 
Soon, they were to draw their leadership from Germany, with men 
such as Johannes Schneider, who arrived in 1865."" It was at 
this point that Oncken's men became involved, as indicated by 
many references from that time on in Das Missionsblatt. The 
distinctive German Baptist ethos so typical of Oncken was to be 
reproduced in Queensland, with the German Baptists forming their 
own Conference at the turn of the century"^ and not joining the 
Baptist Union of Queensland until 1931."* 
Though the Germans are of interest, Queensland Baptists are 
essentially British in origin and development, and it is to the 
British strand that the study now turns. It was again in 
response to J.D. Lang's call that the first British Baptists came 
to Moreton Bay. Lang had called for missionaries in the 1830's. 
The Germans came, but their mission failed. Then, in the late 
1840's, Lang sought to import free men and women of strongly 
Protestant convictions, who would establish a strong nationhood 
"" P.W. Holzknecht, op. cit., p.161 
"° C. Erdmann, op. cit. , pp.ll7f 
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"built on the ideals of pure religion, sound education, and 
industry.""^ This Christian nation building project of Lang's 
saw the despatch of three ships in 1849-50, the "Fortitude," the 
"Chasely," and the "Lima," the first-named arriving on 21 January 
1849."" On board was the Reverend Charles Stewart, a Baptist 
minister, who became the first pastor of the "United Evangelical 
Church," comprising a small number of Presbyterians, 
Congregationalists and Baptists."" The congregation was based 
no doubt on the fellowship formed on board ship, and Stewart was 
very quick to organize an ordered church life, with the United 
Church functioning by 6 March 1849."" As with Saunders earlier 
in New South Wales, Stewart was prepared to preach the Gospel 
without resorting to divisive doctrine."" Yet right from the 
beginning, the United Church had made provision for eventual 
disintegration, with a foundational clause ensuring the sale of 
the building, and equal sharing of proceeds, when the time came 
for establishing separate churches."" Stewart remained pastor 
until 1854, but even during his pastorate, the arrival of more 
Baptists, including a number from Bathurst Street in Sydney, led 
to dissatisfaction with the restraints imposed on religious 
convictions by the United concept. When it is recalled that 
Voller began his pastorate at Bathurst Street in 1854, it is not 
really surprising that the desire for a denominational 
distinctiveness came so quickly to Moreton Bay, at that time 
still a part of New South Wales. 
So it was that a separate Baptist congregation was formed on 
"^  J.E. White, op. cit. , p. 16 
"" W. Higlett, Queensland Baptist Jubilee Record Volume, op. 
cit., p.49 
"" W. Higlett, Early Australian Baptist History, op. cit., 
p. 12 
"" J.E. White, op. cit. , p.25 
"" J.E. White, op. cit. , p. 28 
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August 5, 1855."' The membership held widely variant theological 
views, and typical of pioneering Baptist works, the church was 
formed on open membership lines, though with a clause requiring 
officers to be "immersed believers.""- When the 
Congregationalist members left to form their own church, the 
Baptist Constitution was altered on 20 April 1857 to what is now 
considered a more standard Queensland Baptist position: "That 
Baptists only be admitted to membership, but that Paedo-Baptists 
be admitted to the Lord's Table.""^ As far as pastoral oversight 
was concerned, the first minister, the Reverend Charles Smith of 
Sydney, lasted only some fifteen months, and the leadership 
passed into lay hands, in particular those of Messrs Kingsford, 
Grimes and Moore, who were to become significant leaders of the 
denomination. "* 
It was not until Voller's visit in 1857 that the first baptisms 
were conducted, so it would seem that maintaining fellowship 
rather than evangelism was the primary concern of the first eight 
years of Brisbane Baptists. Voller's visit "greatly inspired and 
wisely guided the young Church, his advice being to seek the 
assistance of the B.M.S. in securing a minister.""'' This of 
course was a repetition of the Sydney experience, and it was 
successful in the provision of the Englishman, the Reverend B.C. 
Wilson, who arrived in September 1858."" With congregational 
expansion, a growing emphasis on believers' baptism, and an 
"' W. Higlett, Queensland Baptist Jubilee Record Volume, op. 
cit., p.50 
"- W. Higlett, Queensland Baptist Jubilee Record Volume, op. 
cit., p.50 
"' W. Higlett, Queensland Baptist Jubilee Record Volume, op. 
cit., p,50 
"* W, Higlett, Queensland Baptist Jubilee Record Volume, op. 
cit., p.50 
" J.E. White, op, cit., p,3 3 
"" W, Higlett, Queensland Baptist Jubilee Record Voj^ume, op. 
cit,, p,51 
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increasing desire to establish their own building, Wilson's 
congregation soon opened the first official Baptist Church in 
Queensland, the Wharf Street Church, on the first Sunday in 
February 1859, celebrated by the baptism of twenty people."" 
Like other pioneering Baptist pastors, Wilson was imbued with a 
missionary spirit, but unlike many others, he was very much a 
Baptist. His fervent preaching on believers' baptism did much 
to establish the distinctive identity of Queensland Baptists over 
the following twenty years, as will be seen in following 
chapters. 
It was not long until the combination of evangelistic effort and 
the inevitable Baptist divisiveness was to result in the 
establishment of more churches. However, that growth and its 
attendant circumstances and emergent issues are the substance of 
the following chapters of this study. Suffice it to say here 
that, with the Wharf Street Church and the ministry of B.G. 
Wilson, Baptists had gained a significant toehold in the northern 
part of the colony by the beginning of 1859. 
"^  W. Higlett, Queensland Baptist Jubilee Record Volume, op, 
cit., p.51 
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Chapter 4 
Nature of the Church 
Introduction 
The purpose of this chapter is to examine the development of the 
Queensland Baptist Church in the nineteenth century, in regard 
to the evolving concept of the nature of the church. Issues 
included in this development are those of the composition of the 
church, attitudes towards accepting members into the church, 
members' responsibilities and expectations, and the question of 
"openness," in respect to both those with whom a local 
congregation would have fellowship and those who could 
participate in the Lord's Supper. That there was a marked 
development in these areas is clear when the pioneering attitudes 
of the 1850's are placed in contrast with the more entrenched 
denominationalism of the end of the century. The object here is 
to trace and to account for that development. 
Before launching into a full discussion of this development, 
however, one further prefatory note needs to be made. In New 
South Wales, almost all of the colonial Baptist churches were 
Particular Baptists, though not necessarily using the title. In 
Queensland, the situation was quite different, reflecting more 
the English scene. The division between Particular and General 
Baptists was more evenly balanced.' Consequently, there is a 
tension running through nineteenth century Queensland Baptist 
history which derives from this two-fold development, and both 
doctrine and personalities contributed to the controversy. This 
tension was most commonly expressed with reference to the Lord's 
Supper. It was most strongly evident in the earlier years, but 
was still in evidence, though to a much lesser degree, at the end 
of the century, and it must be seen as an undercurrent throughout 
all the following discussion of nineteenth century Baptists. 
' D. Parker, "Baptists and the Reformed Faith," in The 
Queensland Baptist, May 198 2 
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Composition of the Church 
When the young Scottish Baptist emigrant James Swan and his wife 
arrived in Moreton Bay in 1846 to set up a stationery business, 
"there was no Baptist in Queensland known to them."' They joined 
the United Evangelical Church established by the Reverend Charles 
Stewart in 1849, where the composition of the church was a very 
loose arrangement (see chapter 3). However, it was with the 
formation of the first distinct Baptist church in 1855 that the 
issue of the composition of the church membership began in 
earnest. 
The original constitution of the Wharf Street Baptist Church, 
dated 5 August 1855, had as its first rule: 
1. That Paedo-baptist brethren be admitted to 
membership, but that the pastor and office-bearers in 
all cases be Baptists - none other being eligible.^ 
This accommodation of paedo-baptists in the membership was a 
direct consequence of the pioneering character of the colonial 
church. Since many Congregationalists remained attached to the 
church, such a condition was obviously felt appropriate. 
However, within a couple of years, a Congregationalist minister, 
the Reverend George Wight, had arrived and commenced holding 
services in the then disused William Street church, thus forming 
a separate Congregationalist church.* Therefore, the 
constitutional accommodation of Paedo-baptists became 
unnecessary, and on 24 April 1857, the following alteration was 
made: "That Baptists only be admitted to membership, but that 
Paedo-baptists be admitted to the Lord's Table."' The only two 
^ The Queensland Freeman, 15 February 1888 
^ Wharf Street Baptist Church Constitution, 5 August 
1855, in City Tabernacle Baptist Church Year Book, 1891, p.38. 
Note: The complete constitution, with amendments made prior to 
1860, is reproduced in Appendix A. 
* The Queensland Freeman, 15 March 1886 
^ Wharf Street Baptist Church Constitution, amended 24 
August 1857, in City Tabernacle Baptist Church Year Book, 1891, 
p.38 
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remaining Congregationalists in the Wharf Street church were duly 
baptized." So, from 1857, membership in the only Baptist church 
in Moreton Bay was contingent on believers' baptism. 
The other foundational doctrinal comment included in this 
original constitution was in its opening statement: 
We, the undersigned, do hereby unite ourselves in 
church fellowship as a Baptist church holding 
Calvinistic doctrines." 
This statement clearly places the Wharf Street church in the line 
of the Particular Baptists, which is not surprising, given the 
recent arrival of members from Bathurst Street (Particular) 
Baptist Church in Sydney, and the fact that one of the 13 
foundational signatories was Richard Ash Kingsford, brother of 
both the Presbyterian Reverend Thomas Kingsford and the soon-to-
be pastor of Jireh Particular Baptist Church, the Reverend John 
Kingsford. This position of Calvinistic or Particular Baptist 
doctrine does, however, sit strangely with Wharf Street, since 
it was the church most commonly associated with the strong 
General Baptist development in Queensland, especially from the 
time of the Reverend B.G. Wilson, whose pastorate commenced in 
February, 1859. Yet even before Wilson, there was a quick change 
in this article. On 28 August 1857, the following amendment was 
passed unanimously: 
That, without giving any opinion on doctrinal 
subjects, this church resolves that in the resolution 
passed 2nd August, 1855, the words "holding 
Calvinistic doctrine" be omitted, and that the name 
stand as "Baptist church."" 
Almost ironically, then, 1857 saw a change in the two doctrinal 
statements of the original constitution, but in apparently 
different directions. Paedo-baptists were eliminated from 
membership, thus tightening up the Baptist strictness, yet 
8 
The Queensland Freeman, 15 March 1886 
Wharf Street Baptist Church Constitution, 5 August 1855 
Wharf Street Baptist Church Constitution, amended 24 
August 1857 
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Calvinistic doctrines were also eliminated as a confessional 
requirement, thus, if anything, relaxing that same strictness. 
The matter is further confused somewhat by the wording of the 
Trust Deed of the Wharf Street church, dated 4 May 1859 (after 
the arrival of Wilson), which refers to the legal name of the 
church as "the Society or Church of Particular Baptists holding 
communion in Brisbane."" It can only be inferred that in the 
colonial Brisbane of the 1850's, terminology was held rather 
loosely, and that congregational unity was cherished above 
terminological purity. Further, the five Trustees of the 
property shown in the above Trust Deed were to prove to be more 
pioneers than theologians, both in the church and in the 
colony.'" In summary, by the time of B.G. Wilson, believers' 
baptism was the sole doctrinal distinctive of the Baptist church 
at Wharf Street, with no clear confessional statement being 
required as to Calvinism/Arminianism or other controversial areas 
of belief. 
Upon the arrival of B.G. Wilson, Wharf Street was to become the 
parent church of a number of other colonial churches, especially 
beyond Brisbane. Wilson's missionary temper is the subject of 
another chapter (see chapter 5), so it is enough to state here 
that his widespread personal influence throughout the period 
1859-78 meant that most Queensland churches adopted the same line 
on membership as that of Wharf Street. Churches at Ipswich, 
Maryborough, Rockhampton, Sandgate, Enoggera and other places 
(not all of which sustained a viable existence), had either 
" Trust Deed of the Wharf-street Baptist Chapel, 
Brisbane, 4 May 1859 
•'^  T.B. Stephens and R.A. Kingsford both became 
influential citizens, politicians, and foundation members of 
South Brisbane Baptist Church; William Moore became the 
foundation pastor of Petrie Terrace Baptist Church and a 
prominent local identity until the 1890's; James Swan, as well 
as being a life deacon and wealthy philanthropist in Wharf Street 
church, also became renowned as a newspaper owner/editor and 
politician; Daniel Somerset, a prominent businessman, continued 
as a proponent of a rather comprehensive church policy for many 
years as a lay leader in Wharf Street. 
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explicit statements or tacit understandings of membership which 
were in harmony with the views expressed in the Wharf Street 
constitution: baptized membership (i.e. believers' baptism), but 
no other distinctive confessional requirement. 
One interesting note is that in all these churches, the 
statements of constitution or church rules are marked by their 
brevity. Wharf Street's constitution consisted of four articles, 
including one on alteration of rules. Ipswich, commenced in 
1859, had no written rules for over four years, when two were 
formulated, dealing with absence from communion and due notice 
of motions for business meetings." Maryborough, which began in 
1860, but which struggled until the Association "revived" it some 
20 years later, had no rules recorded until 1883, when it adopted 
the "rules of one of the sister churches as presented by the 
Pastor."'- Rockhampton, commenced in 1862, had no written rules, 
operating on a small church ad hoc basis, and recorded its first 
reference to membership in its tenth Annual Report, which stated, 
"Three members have been admitted to the church after baptism."'^ 
All of these churches were officially inaugurated by Wilson or 
his appointee, and so a general pattern of membership was 
established. Believers' baptism was the pre-requisite to 
membership in all these early churches, with minimal need seen 
for any formal regulations. This minimal confessionalism was 
typical of the Wharf Street pattern in the 1860's. 
However, one early church has not yet been included, and that is 
the Jireh (Particular) Baptist Church in Fortitude Valley. The 
third Baptist church in the colony (excluding the tentative 
Maryborough), Jireh's origin in 1861 is important, as it was to 
become the parent church of the Particular Baptist strand which 
developed in nineteenth century Queensland. Always numerically 
" Ipswich Baptist Church Minutes, 30 June 1864 
'- Maryborough Baptist Church Minutes, 31 October 1883 
" Rockhampton Baptist Tabernacle Annual Report, 18 July 
1872 
'8$ 
smaller than the General Baptist strand fostered by Wharf Street, 
the Jireh-led Particular Baptists were nonetheless significant, 
if for no other reasons than their strong leadership 
personalities and their equally strong confessional basis. In 
contrast to the brevity (or non-existence) of the constitutional 
documents of the General Baptists, Jireh's first Minute Book of 
1861 is prefaced by an eight page account of its development, 
with a heavy emphasis on the biblical basis of its members' 
secession from the Wharf Street church which, it claims, 
was formed not so strictly in accordance with the 
Faith and Order of Particular Baptist Churches as 
could be desired, and which very soon departed from 
the Truth, holding the Doctrine of Universal 
Redemption, requiring only a natural faith, and 
pressing as many as they could make proselytes, into 
their communion, in addition to which the utmost 
laxity of discipline prevailed.'* 
This statement reveals the underlying difference between Jireh 
and Wharf Street - the need (as seen by Jireh) for a more 
disciplined, Calvinistic faith and order, for which purpose 
several members held "an especial meeting to consider the 
advisability of uniting (themselves) together in Christian 
Fellowship according to the order of the New Testament."'^ So, 
Jireh came into being. Understandably, the first action taken 
by the small group was to promulgate a carefully considered 
document entitled "The Articles of Faith and Rules of Practice." 
This thirteen page manuscript consisted of a preamble defining 
"a gospel church," a covenantal statement of membership, 14 
Articles of Faith, and 29 Rules of Practice.'" 
In stark contrast to the simplistic brevity of the Wharf Street 
document, this Jireh declaration is an elaborate, detailed 
statement of belief and practice to which intending members were 
bound to subscribe. Specific reference to some of the main 
•'* Jireh Baptist Church Minute Book, 1861-62, pp. 1-2 
^ Jireh Baptist Church Minute Book, 1861-62, p.2 
^^  Jireh Baptist Church Minute Book, 1861-62, pp.9-21 
The full document is reproduced in Appendix A. 
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points will be made in following chapters. Here, the general 
nature of the Articles of Faith is in focus. In what had become 
an established tradition in English Baptist statements by this 
time, the first article unequivocally asserts the "sufficient, 
certain and infallible rule" of the scriptures in all matters 
pertaining to "saving knowledge, faith and obedience." Following 
that, the remaining articles form a comprehensive statement of 
credal belief, all replete with scriptural references in 
substantiation of their contents. Statements on the "oneness of 
Deity" (Article 2), the incarnation and second coming of Christ 
(Articles 5 and 13), the fellowship and congregational autonomy 
of the visible church (Articles 10 and 14), and the ordinances 
of baptism and the Lord's Supper (Article 11) are such as would 
be generally held by all Baptist groups. However, throughout the 
other articles runs a pronounced Calvinistic stream, with 
insistence on predestination of the elect (Article 3), the Fall 
from grace in Adam, with its consequent original sin (Article 4), 
the final perseverance of the saints (Article 6), and the 
enlivening power of the work of the Holy Spirit in the lives of 
the elect (Articles 7, 8 and 9). Jireh members withdrew from 
Wharf Street because they were theologically more articulate and, 
as a result, they were far more demanding in both their 
statements of belief and their discipline of conduct. Intending 
members were required to read, understand and subscribe to these 
Articles of Faith before being admitted into membership. 
Something of an intermediary statement developed in the 1870's, 
with the formation of Petrie Terrace and South Brisbane churches 
(in 1870 and 1872 respectively.) The founding leaders of these 
churches had been prominent lay leaders in Wharf Street in the 
1850's, but an eruption in 1863-64 had led to their expulsion.'" 
The problem centred on an irreconcilable difference of opinion 
between the pastor and certain strong personalities among the lay 
'" Wharf Street Baptist Church Minutes, 11 March 1864, 
record the suspension from the communion of the church of William 
Moore and T.B. Stephens, who were to become the primary agents 
in the inauguration of Petrie Terrace and South Brisbane 
respectively. 
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leadership concerning the nature of Wilson's ministry.'" 
However, these laymen were not aligned doctrinally with Jireh, 
and after several years of unsettled church involvement, William 
Moore became the foundational pastor of Petrie Terrace Baptist 
Church. Petrie Terrace promulgated a constitution which, while 
brief, focussed on the doctrinal basis of their fellowship. 
While embracing an abbreviated form of some of the more moderate 
parts of Jireh's Articles of Faith (the Trinity, original sin, 
justification by faith, obedience to the New Testament), it 
excluded the Calvinistic components of election and its 
concomitants. However, as with both Wharf Street and Jireh, 
admission to membership was still dependent on baptism by 
immersion of "those persons only who shall have given to such 
church satisfactory evidence of their repentance towards God and 
faith in the Lord Jesus Christ."'" Again, believers' baptism was 
the primary act required of intending members. With regard to 
South Brisbane, the doctrinal basis of their constitution of 1872 
is very close to being identical with that of Petrie Terrace, 
with the omission of the words "original sin" and "conversion", 
and the clause referring to "maintaining and embracing the above 
doctrines."-" The obvious dependence of the South Brisbane 
document on that of Petrie Terrace can be understood in terms of 
the close personal friendship of the leaders involved.^' 
'" B.G. Wilson spread himself widely throughout the colony, 
which was resented by Stephens, Kingsford, Moore and others, who 
believed the pastor should confine his labours to the local 
church constituency. Explosive ructions ensued, many of which 
were reported in vivid detail in the colonial press. More detail 
is given in chapter 10. 
'^^  Petrie Terrace Baptist Church Constitution, 5 June 
1870. The full document is reproduced in Appendix A. 
°^ South Brisbane Baptist Church Constitution, November 
1872 
'^ T.B. Stephens and R.A. Kingsford were largely 
responsible for the setting up of South Brisbane. Along with 
Moore, they had been trustees of Wharf Street, and were the 
principal antagonists of B.G. Wilson in 1863-64, as revealed by 
the Wharf Street Church minutes of that period. 
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Thus the patterns of defining membership were set as early as 
1861. Two strands developed: the more comprehensive, 
doctrinally sparse statement of the General Baptists modelled on 
Wharf Street, and the more exclusive, doctrinally demanding 
statement of Jireh. Though not all churches explicitly aligned 
themselves with one or other of these two foundational bodies, 
nevertheless they did tend to fit into one or other of the two 
views thus represented. Wharf Street, as mentioned earlier, was 
the more virile in spawning new churches, especially through the 
personal endeavours of B.G. Wilson. Jireh, by the very nature 
of its exclusivity, was more concerned with its theological and 
ecclesiastical integrity than with expanding into new areas. So 
it was not until 1877 that the first of the Jireh off-spring 
churches became a constituted church, at Red Hill (now Windsor 
Road.)-- Consequently, Jireh's Particular Calvinism was spread 
by a system of preaching stations, all under the centralized (and 
disciplined) control of Jireh itself. By contrast, the 1860's 
were characterized by a relatively wide spread of General Baptist 
work, which promoted the notion of creating as many churches as 
possible, a concept facilitated by its lesser insistence on rigid 
confessionalism and discipline. Even with the more mediatory 
position emerging at Petrie Terrace and South Brisbane in the 
early 1870's, it remained clear that the one distinctive of 
membership in the first decades, which was common to all 
Queensland Baptist churches, was the requirement of believers' 
baptism. 
This recognizable badge of Baptists - believers' baptism - was 
to be the predominant act of demarcation of members throughout 
the rest of the century. The advent of the Baptist Association 
of Queensland in 1877 created (or perhaps was the result of) a 
reduction in inter-church differences, and so the various Baptist 
churches in Queensland tended to come closer to one another in 
"' Apart from Windsor Road, there were only two or three 
churches formed in the nineteenth century as a result of Jireh's 
ministry, namely, Albion, Nundah, and possibly Toowong (though 
the foundation members and pastor of Toowong came via South 
Brisbane), all in the 1880's. 
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both doctrine and polity. (A fuller discussion of this will be 
taken up in chapter 11.) Even the strongly confessional Jireh 
church revised its rules of operation in 1878, and while not 
specifically removing its Articles of Faith, it did reduce its 
rules to a mere seven, mainly pertaining to the mechanics of 
administration.^^ In its original constitution, the whole issue 
of a "New Testament church" had been detailed, with much 
attention to the conditions and beliefs governing membership. 
Now, in 1878, the first rule, in referring to membership, stated 
simply, "That the condition of Membership be Baptism, or letter 
from Sister Churches," with no further comment on baptism 
anywhere. In fact, by early in the twentieth century, Jireh's 
constitution was further revised, being reduced to seven short 
statements of belief, followed by a more detailed set of 29 Rules 
of Practice. The statements of belief contained no reference to 
election or the other strongly Calvinistic tenets, but did 
include the statement, "That immersed believers only have the 
right to the membership of the Church." Similarly, the first 
Rule of Practice stated "that the condition of membership be 
baptism, or transfer."-* 
This simplification of Jireh's rules was symptomatic of the 
development discernible from the mid-1870's. While not 
abandoning their principles, churches were not so apologetic in 
their statements. Probably, the previously felt need to spell 
out in elaborate detail exactly where they stood was no longer 
deemed a necessity. The defensiveness explicit in the earlier 
elaborations had given way to a greater sense of self-confidence, 
even comfort. Therefore, the doctrinal tenacity of earlier days 
was relaxed. 
Conversely, Wharf Street's simplistic constitution of the 1850's 
was also revised, but in this case it was by amplification. In 
23 Jireh Baptist Church Minutes, 24 June 1878 
^ Jireh Baptist Church Constitution and Rules of 
Practice, 11 June 1913 
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1864, immediately following the intense public brawling in the 
church, especially at members' meetings, a set of 23 rules 
replaced the previous four. However, the expanded rules dealt 
exclusively with administration and, in particular, discipline, 
with no doctrinal development. Admission to the church was still 
by baptism or letter of transfer (Articles 8 and 9).-' 
Similarly, the revision of 1881 dealt entirely with house-keeping 
matters, and was in reality no more than a fine tuning of the 
1864 document.-" In terms of membership, baptism was universally 
the pre-requisite in Queensland Baptist churches throughout the 
1870-1880's. 
The first sign of any development in this area appeared in the 
1890's. After a period of relatively peaceful consolidation, 
some churches began to become more liberal and less exclusive in 
their attitude to a baptized membership. The norm was still that 
expressed in the constitution of South Brisbane in 1890, namely, 
"Rule 1 - That the condition of membership be baptism, or letter 
from sister churches ...."" However, some variations were to 
emerge. Significantly, the first sign came at City Tabernacle 
(the new name for Wharf Street Church), when it revised its rules 
in 1890. The first rule proposed was, as usual, under the 
heading "Membership," and read as follows: 
1. The membership of the church shall consist only of 
such persons as have professed faith in Jesus Christ 
as their Saviour, and who have been baptized by 
immersion in the name of the Father, Son, and Holy 
Ghost.^ 
The point of interest here is not so much in the wording of the 
proposal, which was in essence adopted (with the words "baptized 
by immersion" changed to "immersed" on the proposal of the 
pastor). Rather, the amendments suggested, and the supporters 
w 
26 
21 
1890 
as 
Wharf Street Baptist Church Minutes, 25 November 1864 
Wharf Street Baptist Church Minutes, 1 April 1881 
South Brisbane Baptist Church Constitution and Rules, 
City Tabernacle Baptist Church Minutes, 22 October 1890 
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of them, though defeated, show an interesting development. The 
first suggested amendment, supported by George Buzacott (for 
years the Secretary of the Baptist Association) , was the 
following: 
That the word "only" in line 1 be omitted, and that 
the following sentence be added to the rule 
"Baptism, however, will not be required in cases of 
husbands or wives of church members who have been 
brought up in other churches and express their 
inability to conscientiously conform to the 
ordinance. "-" 
Upon the rejection of this amendment, the pastor, William Whale, 
moved a further amendment: 
That the following words be added to the rule - "The 
only exception to be made to be on production of 
satisfactory medical certificate."'" 
Though both amendments were lost, they were indicative of a move 
towards a relaxation of the strict requirement of baptism, a move 
that had supporters as influential as Buzacott and Whale in the 
1890's. 
This movement was not limited to the City Tabernacle. Even in 
the usually more conservative rural areas, it was to be found. 
At Dinmore, an outstation of the Ipswich church, a separate Union 
Church was formed in 1895." Dinmore proved to be something of 
a stormy petrel in the 1890's, but its independent spirit at this 
point allowed it to express overtly what some others were 
thinking, but were not yet ready to formalize. After 
establishing its name as "the Dinmore Baptist Union Church of 
open fellowship" (Rule 1), the next rule of foundation was, "That 
Christians of all Evangelical denominations shall be eligible for 
membership" (Rule 2). Other than in the church name, the word 
"baptize" or any of its cognates did not appear anywhere in the 
document. The sole condition of membership was "that 
"^ City Tabernacle Baptist Church Minutes, 22 October 1890 
" City Tabernacle Baptist Church Minutes, 22 October 1890 
^^  "Union Church" is the term used of those churches which 
admitted and performed both paedo-baptism and believers' baptism. 
For a fuller explanation of terminology, refer to Appendix C. 
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(applicants) are true disciples of the Lord Jesus" (Rule 3). So, 
for the first time in Queensland, a Baptist church was formed 
which not only allowed for non-baptized members, but made no 
reference to baptism at all in its constitution. In fact, from 
its name "Union Church" it can be inferred that it not only 
allowed, but also practised, differing forms of baptism." 
Dinmore did not last long, soon being re-incorporated into 
Ipswich church." Of far greater importance in the open 
membership issue was the work established at Taringa. Begun in 
1889 by a few local members of Wharf Street and Toowong churches, 
under the initial direction of the retired Reverend James Voller 
(of Bathurst Street and New South Wales Baptist Association 
fame), the Taringa church was a Baptist Mission station of Wharf 
Street/City Tabernacle until it assumed independent status in 
1897. Though formally constituted of baptized believers by the 
Reverend William Whale of the City Tabernacle in early September, 
by the end of that month, the first business executed by the new 
church was to draft its own constitution, which began with its 
name, "Taringa Union Baptist Church." Then, the first rule, 
regarding membership, read thus: 
Only such persons shall be eligible for membership, 
who satisfy the Church that they are sincerely 
endeavouring to do the will of God by following in the 
footsteps of the Lord Jesus Christ." 
As with Dinmore, there was no reference to baptism anywhere in 
*- Dinmore Baptist Union Church Rules, recorded in Ipswich 
Baptist Church Minutes, 9 April 1895 
^ Ipswich Baptist Church Minutes, 14 February 1899 
" Taringa Baptist Church Minutes, 29 September 1897. 
The timing of this move is worthy of note. Voller had resigned 
the Secretaryship of the Taringa Mission on 31 May 1897, his 84th 
birthday. As soon as he had retired from the meeting, a notice 
of motion was presented, "That a Baptist Church should be formed 
here upon open membership lines," which was duly approved at the 
next meeting (Taringa Baptist Church Minutes, 31 May and 28 June 
1897). So it seems that the delay in forming this open 
membership church was in deference to the revered old man, whose 
name was not mentioned again in the records of the nineteenth 
century. 
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the document. Unlike Dinmore, however, there was a strong 
reaction to Taringa's open membership, especially by the Baptist 
Association of Queensland. An Association delegate was 
dispatched to Taringa, on the basis of legal opinion having been 
received "that the admission of unbaptized persons to an 
Association church is a breach of the Constitution."" At the 
ensuing meeting, the Association President put three questions 
to the church executive: 
I. Does the Constitution of this Church admit 
unbaptized persons? 
II. Have you any such in membership? 
III. Are you prepared to so alter your constitution as 
to bring yourselves into agreement with the 
constitution of the Assembly?^" 
While declining to comply with question III, the Taringa members 
resolved: 
That while we as a church cannot see our way to 
abandon the principle of Open-membership; we agree to 
send as delegates to the Assembly only such as are 
baptized believers.'" 
This compromise was taken back to the Association, where it was 
reported that the obstacles regarding Taringa had been thereby 
removed, so no further action was taken.'" The situation did 
necessitate a re-thinking of the Association's Constitution, and 
it was not long before a new statement was incorporated to 
accommodate open-membership churches. In 1899, the Constitution 
was so revised: 
as not to exclude churches which have admitted or may 
admit unbaptized persons as members provided always 
that in such churches the immersion of believers is 
the only recognized Christian baptism, and that the 
representation of such churches in this Association be 
*^ Letter from W. Higlett, Secretary of the B.A.Q., to 
Taringa Baptist Church, 24 September 1898 
^ Baptist Association of Queensland Minutes, 28 October 
1898 
•^"^  Taringa Baptist Church Minutes, 28 October 1898 
•^  Baptist Association of Queensland Minutes, 17 November 
1898 
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restricted to members so baptized.'" 
Despite the compromise, the disturbance was not over, as 
Engelsburg (German) Baptist Church withdrew from the Association 
because of "the admission to the Association of an open-
membership church. "*° 
As the nineteenth century drew to its close, the issue of baptism 
as a condition of membership of a Baptist church had, rather 
ironically, been officially laid a little to one side. By virtue 
of the pronouncement of the Association, baptism was no longer 
mandatory. Of course, local autonomy of congregations had also 
been highlighted, in different directions by Taringa and 
Engelsburg. Most churches maintained baptism as the primary 
condition of membership, but the toleration of open membership 
within the Association was indeed a far cry from the restrictive 
statements of Jireh in the 1860's. 
Entry into a Church 
The discussion of the composition of the church has shown the 
philosophical rationale of church membership, the theoretical 
base of a visibly regenerate membership. The actual process by 
which a person was admitted to local church membership tended to 
follow a generally similar pattern. However, from church to 
church, and more significantly, with the passing of time and 
changing circumstances within individual churches, some 
variations in details and emphases were involved. 
In general, the pattern of admission of members was as follows. 
A candidate would apply to the church, through its regular 
^^  Baptist Association of Queensland Assembly Minutes, 19 
September 1899. This revised article of the Association's 
Constitution has been maintained throughout the 20th century, 
with a further deletion of the clause, "the immersion of 
believers is the only recognized Christian baptism." Baptist 
Union of Queensland Handbook, 1993 
^^  Baptist Association of Queensland Executive Minutes, 
5 December 1899. In fact, according to the Engelsburg Baptist 
Church Minutes of 15 November 1899, all the German Baptist 
churches withdrew from the Association on this issue. 
business meeting, for admission to membership on the grounds of 
either baptism or a letter of transfer from another Baptist 
church. The church then appointed two visitors from their 
number, often deacons or older members, to interview the 
candidate to establish the suitability and sincerity of the 
applicant. These visitors reported back to the next meeting, at 
which time a vote of the members would decide whether to accept 
the candidate. If so, the candidate would come before the next 
meeting, and give a personal testimony of the experiences leading 
to and following conversion. Finally, the new member would be 
officially received by being offered the right hand of fellowship 
at the next celebration of the Lord's Supper. This general 
pattern is clearly established in the constitutions of most 
churches, and supported by records kept in minute books. 
During the early years, there is no doubt that this exhaustive 
type of process was taken very seriously, and applied rigorously 
to every application. In the 1860's records of Wharf Street and 
Jireh, the topic of new members is a major agenda item in almost 
all meetings. In the years 1855 to 1861, Wharf Street became 
progressively more strict in this regard. The 1855 Constitution 
had one article on the topic: 
That the admission of members be by letter from 
sister-churches, or by profession of faith either 
before the church or by letter; the church being 
satisfied in each case previous to admission that the 
candidate's walk and conversation is such as becometh 
a believer.*' 
This more general statement allows for a less demanding 
admission, requiring only that the church express its 
satisfaction with the faith and conduct of the applicant. A 
person's faith was always in focus in the interviews and in the 
reports, since a visibly regenerate membership was the goal. 
However, the more tangible aspects of moral character and conduct 
were also examined, as these were held to be the necessary signs 
of such regeneration in practice. This consideration of ethics 
as a test of faith was always associated with the admission to 
*' Wharf Street Baptist Church Constitution, 5 August 1855 
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membership, even in those churches which had open membership. 
It was this issue which caused some concern among the leading 
laity in Wharf Street, especially in reaction to B.G. Wilson's 
policy of baptizing converts and admitting them to membership as 
quickly as possible. 
Late in 1861, a question arose in a Wharf Street meeting as to 
the propriety of allowing so short a time to elapse between the 
first mention to the church of the names of candidates and their 
admission to the church. Despite Wilson's protestations, Moore 
and Stephens successfully moved, "That in future the reports of 
visitors be received at one church meeting and the candidates for 
membership appear before the church at the succeeding meeting."*-
In fact, the 1864 Constitution went further, requiring a period 
of three months to elapse before accepting a member by transfer, 
"in order that evidence may be furnished to the church that such 
person or persons are worthy of being received into the communion 
of the church."*' Further, it also introduced the regulation, 
"That in no case shall any person ... be admitted a member of 
this church who follows any secular calling, for the purpose of 
gain, on the first day of the week."** That these regulations 
were implemented quite rigorously is evidenced throughout the 
next decade or so, with most matters requiring discipline 
stemming from this ethical approach to membership. However, the 
religious state of the applicant was always kept in mind as well, 
as illustrated in the report to the deacons by James Swan on a 
certain candidate whom he deemed unsuitable: "Brother Swan 
stated, from his knowledge of the lad, that he was in a very 
ignorant state of mind, and needed a great deal of instruction 
*' Wharf Street Baptist Church Minutes, 8 November 1861 
*' Wharf Street Baptist Church Rules of the Church, 25 
November 1864, Article 9 
** Wharf Street Baptist Church Rules of the Church, 25 
November 1864, Article 12 
98 
before he could be considered a candidate."*^ The lad's name 
never appears again in the records. 
That Jireh should maintain an equally stringent policy on 
admission of members is not surprising. The original Rules of 
Practice of 1861 are very clear, and were rigidly enforced: 
19. That all candidates for admission by baptism be 
proposed one month, or a sufficient time, before they 
are brought before the church, to afford every 
opportunity for making the necessary enquiries 
respecting their life, conversation, and religious 
experience by messengers duly appointed by the church. 
20. That all candidates shall appear before the 
church for the purpose of relating their experience of 
the Lord's dealings towards them, and also for making 
a declaration of their repentance towards God, and 
faith in our Lord Jesus Christ, in order to their 
admission.*" 
There were no exceptions to these rules. Even John Kingsford, 
upon being invited to be the inaugural pastor of Jireh, was 
required "to relate ... the Lord's dealings with him, his early 
conversion, the circumstances that led to his union with the 
Lord's people, and to his labouring in the Christian ministry."*" 
In following meetings, the foundation members gave similar 
accounts of themselves.*" More than a year later, the pastor's 
wife was also called to appear before the church meeting to give 
an account of her experiences, in order to become a church member.*" 
45 
1878 
4& 
Wharf Street Baptist Church Deacons' Minutes, 1 April 
Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861 
*" Jireh Baptist Church Minutes, 5 January 1862 
48 Jireh Baptist Church Minutes, 18 February, 25 February, 
4 March 1862 
^ Jireh Baptist Church Minutes, 9 September 1863. 
Similar details of one month's "surveillance of the church" and 
personal testimonies before the church meeting are recorded in 
numerous church minutes, e.g. Windsor Road 1877-88, Highfields 
1879-80, Toowoomba 1880, et al. One notable church not requiring 
these conditions was Petrie Terrace. 
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Experiential testimony combined with satisfactory reports from 
the visitors still had to be endorsed by the church membership. 
Churches differed in what constituted an acceptance on this 
issue. Wharf Street and Jireh required an affirmative vote by 
a simple majority of the members present, which was the most 
common pattern. However, some churches required a greater 
consensus. The German churches were particularly strong on this 
point. Though there is no record of a rule requiring unanimity, 
it was clearly understood to be an operational principle. Even 
as late as 1891, a vote of 11 to 2 at Marburg was not considered 
sufficient to accept a member, and "because there was no unity 
in this acceptance, the same was put off until the next 
meeting."^" At South Brisbane, it was explicit. Its original 
constitution of 1872 required "acceptance by the unanimous vote 
of the church."" Similarly, the 1890 constitution retained the 
requirement of unanimity. The Nundah constitution of 1888 stated 
"that no candidate shall be received but by a two-thirds vote of 
the church."'- Other churches altered their requirement in the 
light of hurtful experience. For example, at a meeting in 
Toowoomba in which a candidate's application was rejected, a 
resolution was passed insisting not only on the approval of the 
majority of the members present, but "the sanction of the 
majority of the church thoroughly understood."" So, 
particularly through the 1860's and 1870's, various churches were 
expressing the felt need of a more consensual approach to the 
acceptance of members than the simple majority policy. 
The symbolic form of offering the right hand of fellowship to a 
new member at the Lord's Supper was held in high regard, and 
universally practised in Queensland Baptist churches in the 
'" Marburg Protocollbuch der Baptisten-Gemeinde Bethel; 
trans. G. Roberts; 14 November 1891 
" South Brisbane Baptist Church Constitution, November 
1872, Article 1 
" Nundah Baptist Church Constitution, 16 July 1888 
^^  Toowoomba Baptist Church Minutes, 30 September 1878 
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nineteenth century. A full expression of the significance of 
this ritual is contained in the records of Petrie Terrace. The 
letter inviting William Moore to be the first pastor of the new, 
self-instituted congregation contained the following request of 
Moore: 
... to administer the ordinance of the Lord's Supper 
on the first Sabbath in June for the first time, on 
which occasion it is our desire to give each other the 
right hand of fellowship in token of our new bond of 
brotherhood. '* 
A dedicated unity of membership was the understood meaning of 
this procedure, an understanding that was maintained throughout 
the century. That it was not considered an optional extra is 
attested by the following piece of correspondence from Hendra 
Church to Mr Harold Hughes, who had fulfilled all the church's 
requirements regarding admission, but had accidentally not been 
officially received: 
You are to all intents a member of this church but as 
you have not received the right hand of fellowship we 
cannot put your name on our roll and this letter is 
intended as an official recognition to serve until we 
can receive you into full standing." 
Reception into membership via the right hand of fellowship was 
seen as an integral act signifying a spiritual bonding. Even 
when not performed at the Lord's Supper (as was allowed by some 
churches, with the church members' meeting as an alternative), 
the gesture of fellowship was strictly maintained. 
Such then was the normal pattern of admission to membership, 
exhaustive and quite exclusive. There were, however, instances 
of variation which need to be noted. In the early days, local 
exigencies were accommodated as deemed necessary. In later 
times, it seems that strong personalities predominated, and a 
reduction in exclusiveness tended to develop. At all times, such 
variations did not meet with universal approval. In Rockhampton, 
a special ruling was passed, "that the application of Mrs Davis 
'* Letter from E. Gregory to W. Moore, 30 May 1870 
" Letter from Hendra Baptist Church to H. Hughes, 23 
April 1891 
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... be acceded to on the distinct understanding that her baptism 
take place as soon as convenient."^" The reason for this 
irregularity was noted in the Members Roll Book: "In this case 
applicant received before baptism on account of the church having 
no minister."" A few months later, Mr Shepherd was received 
into membership, despite the lack of any transfer letter from his 
former church in England, but on the recommendation of a deacon. 
Since Mr Shepherd was well known to all the members of the 
church, and the church being at that time "in the course of 
formation," Mr Shepherd was accepted, but with the warning note 
recorded that "Mr Shepherd's application could not at any future 
time be looked upon as a precedent."" Further irregular 
admissions followed in 1871, because "the baptistry was out of 
order, and that it was deemed unfair to the candidates to make 
them wait."'" At Petrie Terrace, Mr Adams was accepted on the 
basis of his having been in membership with the United Methodist 
Free Church for twelve months, and Mrs Cave was accepted despite 
her not having been baptized "through physical infirmity.""" 
One interesting variation occurred at Jireh. A number of young 
Polynesians had become involved in worship, and one recorded as 
"Jack" applied for baptism. The application was approved, the 
church being assured "that Mack' perfectly understood the 
Scriptural design of the Ordinances, both as it regards subject 
and mode.""' However, despite this assurance, when it came to 
membership, it was felt necessary to "establish a precedent with 
regard to the Baptized Polynesian Brethren as to their privilege 
56 
57 
June 1864 
5*C' 
1864 
s« 
w 
Rockhampton Baptist Tabernacle Minutes, 2 June 1864 
Rockhampton Baptist Tabernacle Members Roll Book, 10 
Rockhampton Baptist Tabernacle Minutes, 20 September 
Rockhampton Baptist Tabernacle Minutes, 6 July 1871 
Petrie Terrace Baptist Church Minutes, 10 September 
1877 and 30 December 1885 
'^ Jireh Baptist Church Minutes, 18 September 1871 
102 
of communing with the church at the Lord's Table.""-
Consequently, Jack was allowed to commune with the church for a 
period of three months from the date of his baptism. If after 
that time, "his walk and conversation shall have been considered 
consistent," the church would further consider his future 
position in the church."' Jack was then "welcomed to the Table, 
but not yet into the church as a full member.""* This was a 
unique application of a probationary membership ruling in the 
life of Jireh, and was employed with reference to the other 
Polynesians over the next two years."^ In this, Jireh probably 
reflected the pervading community attitude towards coloured 
peoples, either a form of inherent low-key racism, typical of the 
nineteenth century British mentality, or a confusion with regard 
to cross-cultural communication. In either case, Jireh differed 
from the practice of the Germans at Marburg who, despite many 
claims as to their national exclusiveness, readily accepted a 
South Sea Islander named Jack Kusi Aka as a candidate for baptism 
and membership in 1877."" The only comparable reference to a 
probationary period occurs in South Brisbane's records where, 
after a number of young people had recently been baptized, it was 
resolved that it be "advisable the candidates for membership 
should remain some time longer on probation.""" 
In the later decades of the century, a number of irregularities 
or constitutional changes can be detailed. Most of these have 
^^  Jireh Baptist Church Minutes, 25 September 1871 
** Jireh Baptist Church Minutes, 25 September 1871 
.64 Jireh Baptist Church Minutes, 1 October 1871 
®^  Jireh Baptist Church Minutes, 7 October 1872, 5 May 
1873, 26 June 1873, 27 October 1873. It should be pointed out 
that when one of these men was later arrested, Jireh supported 
him in the best way possible, and conducted a thorough 
investigation that led to his exoneration. Jireh Baptist Church 
Minutes, 24 April 1874 
* Marburg Protocollbuch, 1 April 1877 
•^^  South Brisbane Baptist Church Minutes, 23 October 1879 
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their source in either the personalities involved or a general 
relaxation of exclusiveness. There were a few instances of 
tightening up the admissions process, especially with regard to 
keeping out those who had not "undergone a real change of 
heart.""" However, most of the changes were in the other 
direction. Taringa, of course, being an open-membership church, 
never referred to baptism in their reports on candidates for 
membership. As early as 1877, South Brisbane had moved to 
dispense with the need for visiting of candidates who were 
"immediately from another church of the same faith.""" At 
Ipswich, Mr Thomas applied for baptism and membership in 1891, 
"but not being time to visit him before the (day) appointed for 
the baptism, he was baptized on his own profession.""" At 
Toowoomba, the response to Mr Lea's application for baptism and 
membership was typical of a growing trend in that church in the 
1890's. The pastor had consulted with the deacons; they had 
considered Mr Lea to be a fit and proper person to be baptized 
and admitted to membership; therefore, he was baptized on 19 
March and received into membership on 26 March. This action was 
then presented to the April members' meeting for endorsement, 
which was duly given."' A change in a different direction, but 
with the same impulse as the previous one, occurred at Hendra, 
when the 1888 constitution, which allowed for paedo-Baptists in 
the membership, was altered to accommodate the pastor. The 
meeting ruled, "That no paedo-Baptists be admitted into 
membership during the term of the Reverend A.G. Weller's 
office.""- The difficulty with current paedo-Baptist members 
necessitated further special rulings, requesting them to maintain 
their membership, while at the same time altering the 
"** e.g. Toowoomba Baptist Church Minutes, 1 May 1883; 
Maryborough Baptist Church Minutes, 16 March 1887; et al 
* South Brisbane Baptist Church Minutes, 1 September 1877 
- even though unanimous acceptance was still required. 
™ Ipswich Baptist Church Minutes, 9 June 1891 
'^ Toowoomba Baptist Church Minutes, 7 April 1893 
"^^  Hendra Baptist Church Minutes, 25 May 1890 
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constitution to delete the words "either paedo-Baptists or," thus 
leaving the awkward term "anti-paedo-Baptist" as the sole 
description of the membership."' Paradoxically, Mrs Dalton was 
received into membership the following year without baptism (on 
the production of a medical certificate), and without the 
unanimous vote required by the constitution.^* After letters of 
protests from the dissentients, Mrs Dalton applied for baptism."^ 
Late in the century, constitutional changes other than on 
personality grounds also showed a tendency away from the rigidity 
of earlier documents. The Wharf Street revision of 1881 dropped 
the reference to exclusion because of Sunday working and the need 
for any designated period of surveillance. The single article 
on admission now read simply: 
All persons applying for baptism and membership shall 
be visited by and received upon the report of a duly 
appointed deputation from the church. All other 
applications for membership with this church shall be 
dealt with as the circumstances of each application 
may seem to require."" 
Petrie Terrace adopted the identical wording in its constitution 
of 1884."" This statement was further reduced in Wharf Street's 
next revision of 1890: 
All persons applying for baptism and fellowship shall 
be visited and reported on by messengers from the 
church. All other applications for fellowship shall 
be dealt with as the circumstances of each require."" 
Jireh's proposal that "candidates for church fellowship may be 
admitted without giving their personal testimony before the 
^^  Hendra Baptist Church Minutes, 17 September 1890 
•^^  Hendra Baptist Church Minutes, 30 August 1891 
'^  Hendra Baptist Church Minutes, 16 September 1891 
''^  Wharf Street Baptist Church Minutes, 1 April 1881, 
Article 1 
77 Petrie Terrace Baptist Church Minutes, 14 March 1884 
^'^ City Tabernacle Baptist Church Minutes, 22 October 
1890, Article 2 
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church" was unanimously adopted in 1891."" in 1899, Ipswich 
ruled that all applications should go through the pastor or 
officers, who would work through two visitors to report to the 
church, and letters of transfer would be sufficient if not more 
than six months old."" In the same year, Rockhampton pared its 
regulation of admission radically, requiring only that all 
applications "shall be submitted to a vote of the church by show 
of hands or ballot at a duly called meeting," reception to be 
"either at the church meeting or at the communion of the Lord's 
Supper.""' Very clearly, by means of both personal pressure and 
constitutional development, the regulation of admission to 
membership in the 1890's was far more relaxed than the rigidly 
exclusive measures of the 1860's. 
Membership Responsibility and Expectations 
Upon entry into church membership, there were both 
responsibilities required of the member and privileges that could 
properly be expected by the member. In some cases, these were 
expressed deliberately in writing, in some form of members' 
covenant or conditions of fellowship. In others, though they 
were not explicit, they were nonetheless tacitly understood, as 
shown by much church business and complaints when the conditions 
were breached, in terms of either a member's shortcoming or a 
member's disillusionment with the church. In general, the 
covenantal concept of membership, explicit or implicit, applied 
to church life throughout the colony, and throughout the century. 
Always primarily spiritual in its verbal expression, it was quite 
often manifested actively in terms of ethics and relationships. 
From early times, most churches had some form of written 
'" Jireh Baptist Church Minutes, 28 May 1891 
"" Ipswich Baptist Church Constitution and Rules, 11 July 
1899, Rules 1 and 2. In the 1905 revision, the compulsion of 
visiting was also removed from Rule 1 - Ipswich Baptist Church 
Constitution and Rules, 12 April 1905 
"' Rockhampton Baptist Tabernacle Rules of the Church, 2 
August 1899, Rules 3 and 4 
106 
statement indicating members' obligations to the body of the 
church. Jireh's original statement of The Articles of Faith and 
Rules of Practice was prefaced by a three page statement on this 
issue. After a general comment about the need "to abound in love 
to one another, to watch over one another, to admonish and 
provoke one another to love and good works," there were five more 
specific points of responsibility outlined (see Appendix A for 
the full document). Though the rules of practice were more 
concerned with church administration, these five points were in 
the form of a covenant of fellowship: 
We do also agree and profess in the fear of the Lord, 
to observe the following things, which we judge 
agreeable to the mind of Christ and necessary for our 
peace and comfort, as a church. 
These things involved striving "to walk in holiness, godliness, 
and brotherly love," which included watching over one another, 
with exhortation and rebuke as necessary. The second item was 
"to pray for one another, and for the welfare and increase of 
this church." There was a pledge to "cleave to each other and 
bear one another's burdens in all conditions," and an endeavour 
was to be made "to avoid all causes of division, and keep the 
unity of the spirit in the bond of peace." This was to be 
achieved by regular attendance at church meetings and by seeking 
the "real prosperity of the church." Finally, members were to 
"pray for and encourage the officers of the church in the 
discharge of their duty," with particular reference to the 
pastor, which included freely contributing of their temporal 
substance for his support, and the expenses of the church."^ The 
three emphases here can be stated as personal piety, expressed 
in one's life-style; inter-personal relations, expressed in 
prayer, support and admonition as appropriate; and loyalty to the 
church, expressed in prayer, unity, regular attendance and 
financial support. 
That this general concept was upheld throughout the century can 
be established by an examination of a number of later documents, 
^^  Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861, pp. 1-3 
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from a variety of sources. In 1885, the denominational paper. 
The Queensland Freeman, published an article by W.H. (probably 
William Higlett) entitled "The Duty of Church Members to the 
Church." Under the general rubric of seeking the prosperity of 
their church, members were exhorted to do so by prayer, by the 
exercise of brotherly love, by active Christian work, and by 
giving their substance."^ In 1895, the Maryborough Baptist 
Church, at the instigation of the pastor Charles Boyall, adopted 
a "Covenant of Membership." This covenant was founded on four 
clauses, requiring members to pledge that they would walk 
together in brotherly love, they would not forsake the assembling 
of themselves together for worship, they would cheerfully 
contribute of their means, and they would maintain private and 
family devotions."* In 1899, Taringa church resolved to print, 
as a preamble to its church rules, a six point statement to 
members detailing "the obligations and responsibilities of Church 
membership." These six points were the regular attendance upon 
the Lord's Day and other services of the church, active 
participation in church work, systematic pecuniary support of the 
church, observance of the ordinances "as far as is agreeable with 
the conscientious convictions of members," cultivation of 
Christian fellowship, and constant prayer for the church."^ 
Whether Brisbane suburb, rural town, or denominational paper, the 
same basic requirements of members were expressed. The same 
sorts of general statements were made in more or less formal 
terms, and at various times, by virtually all the churches. Now, 
it is appropriate to look briefly at how these requirements were 
expressed more specifically. 
The primary focus in all these statements was on personal piety, 
out of which it was considered that all other requirements would 
naturally flow. This related to every aspect of a person's life, 
from spiritual exercises to secular employment, from conduct in 
The Queensland Freeman, 15 April 1885 
*** Maryborough Baptist Church Minutes, 31 October 1895 
m Taringa Baptist Church Minutes, 15 November 1899 
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church to activity in the community. That it was important to 
the church corporate is evidenced by the many references to 
individual concerns recorded in business meetings. Exhortations 
to the church in general were common, but perhaps more common 
were the rebukes issued to erring individuals. These rebukes 
were not simply an exercise in discipline (though that element 
was inevitably present.) Rather, they were seen as sincere 
attempts to watch over one another, to ensure that none would be 
deprived of the blessings derived from the righteous life of the 
regenerated believer. A few examples will suffice to demonstrate 
the range of areas of life covered, and the range of people to 
whom the requirement applied. 
In the early years of Wharf Street church, the two main topics 
of business were new members and the proper conduct of current 
members. It was quite common for the pastor and, more so, the 
prominent lay leaders to exhort to greater effort in the area of 
piety. "Brethren Spence, Grimes, Moore and the pastor spoke of 
the necessity of personal holiness, of growth in the divine life, 
of being rooted and grounded in Christ.""" Such was a common 
refrain in the business meetings of the early 1860's. Individual 
members also received individual attention. When it was reported 
that a certain brother "had been walking in a disorderly manner," 
two deacons were appointed to visit him and report to the church. 
The process of visitation, counsel, observation and final 
reporting lasted for a period of seven months, before the church 
finally gave up and withdrew from him."" Though such withdrawals 
were common, they were not universal, nor were they always 
permanent. Another brother had been bound over by the court to 
keep the peace for violent conduct to his wife and family while 
in a state of intoxication. The church withdrew from him, but 
appointed two deacons "to communicate with him in the hope of his 
restoration." A month later, he was formally suspended, but the 
86 Wharf Street Baptist Church Minutes, 18 July 1862 
^^  Wharf Street Baptist Church Minutes, 29 August 1862 and 
26 March 1863 
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same deacons persisted in visiting, "with a view to his 
restoration." Several months later, it was reported that he had 
been seen by a number of members, all of whom spoke favourably, 
and it was resolved "that he be restored to the confidence of the 
church.""" Again, when some members resigned from the church 
because of "the unworthy conduct of some members," they were 
visited and successfully encouraged to withdraw their 
resignations 89 
One couple, who had opened an hotel at Sandgate, were suspended 
"until the Licence now held by them be given up.""" That members 
thought it right for the church to be the arbiter of moral 
propriety is demonstrated by Mr Sprengel who, when applying for 
membership, asked the church to rule on his resuming his position 
as a member of a musical band. His scruples about this had cost 
him most of his income, and though the church left the question 
to his own conscience, it was with "a very decided opinion being 
expressed that he ought not to perform at the theatre.""' The 
most common areas of concern in members' lives related to 
drunkenness, public disputes, and improper business dealings, 
which were all seen as evidence of a lack of personal holiness. 
Throughout these years, many were expelled from the church for 
want of proper living, but many also responded positively to the 
admonition and counsel of the church. This was typical of the 
intensely personal aspect of the early corporate responsibility 
of the church. 
Similar events occurred in all the churches, especially in the 
early years. "A kind and affectionate letter" was sent to a 
"" Wharf Street Baptist Church Minutes, 26 March 1863, 10 
April 1863, 17 July 1863 
"" Wharf Street Baptist Church Minutes, 26 March 1863 and 
10 April 1863 
"° Wharf Street Baptist Church Minutes, 1 March 1867 and 
3 April 1867 
^^  Wharf Street Baptist Church Minutes, 11 December 1868 
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Jireh couple, with a view to encouraging them to utilize more 
fully the privileges of the church. Others were visited for the 
same purpose."^ The name of a Rockhampton brother was erased 
from the church book "for continuous (sic) immoral conduct.""^ 
However, another Rockhampton brother visited "with regard to his 
continued unchristian conduct" was given "another trial" after 
he had shown "evidences of amendment.""* Two young men at Petrie 
Terrace were admonished for larrikinism and drinking in town on 
Saturday night. One was expelled, but the other, after an 
appropriate apology ("I would be sorry to see the church be run 
down by us bad boys"), was "restored to his former position.""^ 
By the end of the century, this sort of personal scrutiny was not 
nearly so much in evidence. Expulsions from the more settled 
churches in the 1890's were comparatively very few. When they 
did occur, they were usually to do with internal quarrels or with 
offences dealt with in a civil or criminal court."" The one 
place where personal life style continued to be under the 
church's microscope was in the German churches. Noted for their 
conservatism, the German Baptists maintained a rigorous control 
over individuals' conduct, often at the expense of family or 
other loyalty. At Marburg, two brothers and a sister were 
unanimously expelled "because they did not want to respect their 
"^  Jireh Baptist Church Minutes, 18 January 1870 and 27 
February 18 71 
** Rockhampton Baptist Tabernacle Minutes, 5 May 1864 
** Rockhampton Baptist Tabernacle Minutes, 6 January 1876, 
10 February 1876, 13 July 1876 
®^  Petrie Terrace Baptist Church Minutes, 31 August 1874, 
16 September 1874, 26 October 1874 
"" For example, the former pastor and two deacons at 
Petrie Terrace were removed from membership after many clashes 
with the new pastor (Petrie Terrace Baptist Church Minutes, 25 
July 1894, 21 September 1894). Two members were expelled by City 
Tabernacle after newspaper reports of proceedings against them 
in the Supreme Court and the Police Court (City Tabernacle 
Baptist Church Minutes, 18 May 1892,17 August 1898). Most other 
cases were in line with these examples. 
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mother and had malevolently forsaken her.""" The German 
Conference also ruled that "a member who married either a non-
baptized believer or a non-believer was expelled,""" A number 
of instances of this were recorded, including one case where a 
lay leader reported the marriage of his step-daughter to a man 
who was not in the congregation. After a tied vote, he resolved 
the issue when he "gave his vote as chairman for her exclusion, 
and so she was thus excluded by 5 to 4.""" However, despite the 
German experience, the role of the church as the guardian and 
monitor of personal piety had declined significantly by the 
1890's. 
Given that prayer featured so prominently in all documents 
pertaining to members' responsibilities, it is somewhat 
surprising to find very little reference to it in the records of 
the churches. All the constitutional preambles that were widely 
developed after the 1870's referred to the need for consistent 
prayer by individuals and the church assembled. However, most 
of the annual reports bemoaned the paucity of prayer, at least 
in the corporate sense. (The place of prayer in the working of 
the churches will be discussed more fully in chapter 9.) There 
are records of general calls to a greater personal devotion, 
which incorporated prayer, as mentioned earlier. Nonetheless, 
it does seem unusual that the records are very quiet on the 
subject in detail, apart from the usual annual call for a renewed 
commitment to prayer. The covenantal obligation of prayer was 
explicitly stated. The monitoring process involved was, however, 
nothing like that which was used in regard to morality, 
attendance, finances, and other obligations. 
It has been noted by a disinterested observer that Baptists in 
Brisbane in the 1890's were a more cohesive group than the 
"" Marburg Protocollbuch, 17 March 1894 
** The Fourth Conference of the German Baptist Union of 
Queensland Minutes, 8 October 1892 
9i Marburg Protocollbuch, 26 August 1893 
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Catholics, Anglicans, Presbyterians and Methodists, and were more 
likely than these others to attend worship. He also evinces that 
"the fidelity of Baptists was high compared with the larger 
Protestant denominations."'"" Based on figures for the seating 
capacity of Brisbane churches, he calculates that Baptists were 
proportionally five times more faithful in church attendance than 
the nominal adherents of the Church of England.'"' Now while 
this sort of comparison may seem to present Baptists in a 
commendable light, the fact remains that throughout the 
nineteenth century, attendance at church services of all kinds 
was a matter of great concern for all Baptist leaders. It was 
seen as the first tangible expression of a member's loyalty and 
commitment, and non-attendance was viewed as a serious 
dereliction of basic duty. 
The problem started early, and persisted. In 1862, it was 
reported at Wharf Street that several brethren and sisters had 
not been present at the Lord's Table for upwards of six months, 
and visitors were appointed to visit seven members to investigate 
why.'"- In a deacons' meeting at the same church in 1868, it was 
reported that the main cause for visitation was absence from the 
Lord's Table and from Sunday services.'"^ In 1898, the 
secretary's report still complained that "the attendance at the 
services has fluctuated considerably."'"* At Jireh, absentee 
members were to receive a visit and an interview, "for the 
purpose of calling their attention to the privileges, and of 
exhorting them to make greater use of them, than they appear to 
*^ R. Lawson, Brisbane in the 1890's (Brisbane: 
University of Queensland Press, 1973) p. 271 
°^' R. Lawson, op. cit. , p. 2 72 
Wharf Street Baptist Church Minutes, 29 August 1862 
Wharf Street Baptist Church Deacons' Minutes, 4 March 
102. 
10,3 
1868 
104 City Tabernacle Baptist Church, Annual Report, 1898 
113 
have done for some time."'"' That church revised its rules in 
1878, and included the provision, "That members being absent from 
the Lord's Table for two consecutive months shall be visited by 
the Elders."'"" By 1886, South Brisbane church was removing a 
number of names from the roll because of more than twelve months' 
absence without communication.'"" The Ipswich church, while 
eschewing formal rules on the basis that its rule was simply that 
of the New Testament, found itself obliged to promulgate its 
first official regulation in 1862, to deal with those members 
absent from the Lord's Table for three successive months.'"" 
By the end of the century, the problem of non-attendance was 
almost officially recognized, as most churches simply had an 
annual roll call, striking off the names of non-attenders. This 
was particularly so in the areas beyond Brisbane, especially 
Rockhampton, Maryborough, Toowoomba and Ipswich. The rural 
community of nineteenth century Queensland contained a 
significant proportion of itinerants or others still looking for 
a place to settle. Consequently, the churches in these towns, 
while having a solid membership core, always had a membership in 
a state of flux. Even allowing for the vagaries of rural living, 
the problem was most acutely felt in those towns beyond Brisbane. 
Maryborough was typical of what the pastors felt. In 1890, the 
Reverend W. Bonser "deprecated the bad habit some of the members 
had got into of attending one service only on the Sabbath."'"" 
Some years later, his successor, Charles Boyall, complained 
bitterly of the conduct of the officers in absenting themselves 
'"^  Jireh Baptist Church Minutes, 18 January 1870 
'"" Jireh Baptist Church, Rules of Practice, 25 June 1878, 
Rule III 
'"" At one meeting, 10 names were removed without 
visitation, six were to be encouraged to transfer their 
membership to another church, and 17 were to be visited for non-
attendance - South Brisbane Baptist Church Minutes, 22 September 
1886 
'"^  Ipswich Baptist Church Minutes, 7 January 1862 
'"" Maryborough Baptist Church Minutes, 4 December 1890 
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in a body from the Sunday evening service, "only one of them 
having been present the previous Sunday evening." With a view 
to avoiding any repetition, it was resolved that the pastor 
should prepare a schedule appointing three officers each for 
Sunday morning and evening respectively, varying the appointments 
as much as possible."" The optimal church attendance was two 
services on Sunday plus the mid-week service of prayer or 
business. What had become acceptable by the end of the century 
was the minimal requirement of attendance at the Lord's Table at 
least once in two or three months, and for at least a significant 
number of officers to be in attendance at all meetings. 
The remaining area of members' responsibilities is that of 
loyalty to the church and one another, manifested in giving of 
one's substance in the support of the ministry of the church, and 
the needs of its individual members. To a large degree, this is 
reducible to financial responsibility. Such responsibility was 
seen to operate in the three areas of monetary contribution to 
sustain the running of the church, support and encouragement of 
the minister in the performance of his duties, and giving aid and 
comfort to those members of the church community who were in 
need. The one topic that has more recorded references to it than 
that of personal piety is this matter of finance. It was a 
matter of seemingly perennial concern, with virtually all 
churches being confronted with financial difficulties somewhere 
in their development, and with some struggling virtually all the 
time. The city churches, generally, did not struggle as much as 
their provincial and rural counterparts, but even they had some 
difficult times. There were various means used by the churches 
to meet their financial obligations, with some interesting 
procedures and attitudes unfolding. 
Wharf Street was, for most of its history, quite adequately 
served financially. The first and biggest Baptist church in 
colonial Queensland, it also contained a significant number of 
"" Maryborough Baptist Church Minutes, 1 July 1897 
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wealthy and generous members. In the early days, collections by 
means of passing a receptacle among the pews was not popular in 
Baptist churches. That would have been tantamount to begging 
people to contribute, a process viewed rather poorly as an 
expression of the true voluntaryism expected of loyal members. 
Instead, it was resolved very early in Wharf Street that, with 
regard to money matters, the church would employ the system of 
voluntary subscriptions, monthly or otherwise, "from each member 
according to their several ability, (using a) system of numbered 
envelopes.""' Ideally, this should have covered all the 
church's expenses, the main ones always being the pastor's 
stipend and a building debt by means of mortgage or overdraft. 
However, the ideal was not always achieved. There are numerous 
references to the need to remind members of their dues, and often 
collectors were appointed to gather subscriptions that had lapsed 
into arrears."- At times, public announcements were bluntly 
made. "Forty-five members are at present contributing regularly 
through the envelopes, about 25 more occasionally, making a total 
of 70. The number of members is 150." The same statement gave 
figures showing that only about one quarter of the church's 
income was as a result of "the contribution of more than one half 
the church, with the congregation (i.e. non-members) 
included.""^ This system of quasi-obligatory voluntary 
subscriptions in numbered and recorded envelopes was the norm for 
most churches. The problem was that almost universally it fell 
short of requirements, and various churches responded in 
different ways. 
South Brisbane was one Brisbane church that had early financial 
difficulties, despite the presence of a few notably wealthy 
members, whose contributions really carried the church for some 
years. One response to the shortfall in subscriptions was to 
'" Wharf Street Baptist Church Minutes, 5 November 1861 
"- Wharf Street Baptist Church Minutes, 16 June 1865, 3 
January 1868, 6 May 1865, et al 
""' Wharf Street Baptist Church Minutes, 3 January 1868 
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publish a list of the notation numbers of the subscribers to 
church funds together with the sums contributed by each during 
the year. Within three months, the treasurer reported that the 
church funds were now in a satisfactory condition and that he had 
a balance in hand. It was to be another six years before another 
deficit was recorded."* Ipswich always seemed to be in 
financial difficulties, as did most of the towns beyond 
Brisbane."^ The response here was to supplement the 
subscription scheme by a collection made at the door once a 
quarter, "to further assist in defraying the expenses of this 
place of worship." This later extended to taking a monthly 
collection at the services. Finally, a resolution was passed to 
take a collection every Sabbath morning and evening. When that 
did not work, the offerings were discontinued, and the town was 
divided into five districts for a monthly collection of 
contributions by appointed teams of collectors."" 
Such supplementary collections were commonly used in most 
churches, but usually limited to special occasions such as a 
quarterly public tea meeting. The other main way of 
supplementing church funds was by way of personal donations by 
members, often given spontaneously in a church meeting in 
response to a critical situation."" When local resources were 
insufficient, then calls for financial help were often issued, 
especially to the two "parent" churches, namely, Bathurst Street 
in Sydney and Wharf Street in Brisbane. A typical case was 
Rockhampton's plight in 1865, when they decided to seek 
assistance through Voller and Wilson in raising collections in 
"* South Brisbane Baptist Church Minutes, 16 July 1884, 
29 October 1884, 29 August 1890 
"^  Up to the 1880's, financial difficulty was a common, 
and major, concern expressed by the churches at Ipswich, 
Toowoomba, and Rockhampton. 
"" Ipswich Baptist Church Minutes, 4 September 1863, 2 May 
1866, 16 January 1878, 19 November 1879 
"' There are innumerable listings of such donations in the 
records of nearly all churches, especially prior to 1880. 
117 
their respective chapels in aid of the building fund of the 
Rockhampton church. Though nothing came from Brisbane, Bathurst 
Street contributed nearly £15."" Pew rents were also introduced 
at different times by some churches as a means of both raising 
funds and monitoring attendance."" When all else failed, the 
treasurer would pay accounts personally, and the church would re-
pay him when (and if) it could. More commonly, however, the 
pastor would receive whatever was left after other expenses were 
paid, which in a straitened church situation, often meant nothing 
for months at a time.'-" 
Two schemes of financing the church's operations ensured freedom 
from problems. Several churches made use of honorary pastors, 
thus avoiding the strain of a stipend. Most notable of these 
were undoubtedly Jireh and Petrie Terrace, in both cases served 
for years by their initial pastor for no remuneration. John 
Kingsford of Jireh went for eight years with no stipend, 
supporting himself in the family drapery business, until he was 
eventually appointed full-time pastor with a stipend of £150 per 
annum in 1871.'-' Similarly William Moore, farmer and land-owner 
at Milton, served as honorary pastor at Petrie Terrace until into 
the 1880's, during which time he received only occasional purses 
of sovereigns as tokens of appreciation.'"- By the time these 
churches had to pay a pastor, their buildings were complete, and 
so they never had the double financial burdens of pastoral 
"" Rockhampton Baptist Tabernacle Minutes, 7 February 1865 
and 13 June 1865 
"" e.g. Jireh Baptist Church Minutes, 30 December 1862; 
City Tabernacle Baptist Church Minutes, 17 September 1890 
'-" Several churches, e.g. Ipswich, Toowoomba, Sandgate, 
South Brisbane, and Hendra, were significantly in arrears to 
their pastors at various times, especially after 1880. 
'-' Jireh Baptist Church Minutes, 28 March 1871 
'-- Petrie Terrace Baptist Church Minutes, 1870-85, passim. 
The first reference to Moore's stipend is in a minute dated 15 
July 1885, where it is noted that he had offered to forgo his 
salary for five months in order to support an assistant pastor 
for the church. 
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stipend and building debt. In a similar way. Wharf Street was 
helped by two years of lay pastoral oversight provided by Richard 
Ash Kingsford before the arrival of B.G. Wilson.'" Rockhampton, 
without a settled pastor from 1864 to 1881, probably owed its 
survival to the honorary pastoral work done by T.W. I'Erson from 
1873 to 1881.'-* The other scheme was radical in its simplicity, 
yet typical of the conservative Germans who implemented it. 
Simply put, they refused to go into debt. They placed great 
emphasis on opening their churches debt-free, and securing the 
pastor's stipend before his arrival.'"^ When Engelsburg 
appointed W. Peters as pastoral assistant, it was decided that 
every householder should give £1 per annum as salary.'-" This 
attitude remained in place. When a new church was built at 
Siloam in 1896, Pastor Krueger reported that the sum of £34/13/9 
had been collected, and expenses totalled £34/14/1. To keep the 
church out of debt, the 4d was promised before the opening 
services were concluded.'"" 
Regarding the individual support of pastor and needy members, the 
churches generally maintained their obligations quite well (apart 
from the salary arrears already mentioned.) The position of 
pastor was generally respected, but not slavishly so. Indeed, 
the strong lay leadership that provided the backbone for the 
colonial church also proved a thorn in the side for numerous 
pastors. In 1863-64, there was a running battle at Wharf Street, 
featuring the pastor Wilson and lay leaders such as Swan, 
Somerset and Bell on one side and dominant personalities such as 
'" G. Cray, "History of the Wharf Street Baptist Church," 
in City Tabernacle Baptist Church Year Book, 1891, p. 41 
'^* Rockhampton Baptist Tabernacle Minutes, 2 January 1873, 
4 May 1881 
m p.G. Bryant, A History of the German Baptist Churches 
of Queensland (Thesis: Baptist Theological College of 
Queensland, 1982) p. 62 
^ Engelsburg Baptist Church Minutes, 2 March 1878 
^ Engelsburg Baptist Church Minutes, 25 July 1896 
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T.B. Stephens, Richard A. Kingsford and William Moore on the 
other - Pastor and deacons vs Trustees and politicians. When 
Somerset proposed an increase in stipend from £320 to £400 in 
1863, Stephens responded with a call for increased pastoral 
exertion instead.'"" However, at the same meeting, when Wilson's 
failing health became an issue, it was Stephens who was the prime 
mover in a number of motions granting the pastor two lots of 
three weeks' recuperation leave per year, making the deacons (not 
the pastor, as was usual) responsible for organizing pulpit 
supplies in his absence, and raising a spontaneous subscription 
of £30 in the meeting to pay the pastor's expenses to Sydney in 
the hope of recovering his health.'^" This incident is cited as 
one of many recorded where the personal needs of the pastor were 
attended to, at times despite personal dissatisfaction with his 
performance. The case of the invalid minister Gerrard at Ipswich 
is an outstanding example. When he became too ill to keep 
working, the church granted him numerous blocks of leave of 
absence to facilitate his recuperation."" When ultimately he 
had to resign, the church solicited funds from other churches to 
supplement their struggling effort to maintain a superannuation 
fund for Gerrard.'" Wharf Street, Jireh, Petrie Terrace, South 
Brisbane, and Rosewood were among those churches which faithfully 
followed through with such support.'" The relationship between 
pastor and laity is far more complex than just this, and it will 
be discussed more fully in chapter 10. Suffice it to say here 
that, as needs arose, congregations generally tried to meet those 
needs. Once the Baptist Association came into being, matters 
such as ministers' superannuation became part of its agenda, and 
so local congregations became relieved of such concerns to a 
'-" Wharf Street Baptist Church Minutes, 8 May 1863 and 24 
June 1863 - the stipend was increased. 
'-" Wharf Street Baptist Church Minutes, 8 May 1863 
"" Ipswich Baptist Church Minutes, 30 December 1872, 4 
February 1874, 1 April 1874, 29 July 1874 
"^  Ipswich Baptist Church Minutes, 17 March 1875 
"- Ipswich Baptist Church Minutes, 21 April 1875 et al 
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large degree 133 
The one remaining area to comment on is the care of other needy 
members. Here, the almost universal practice was to establish 
a Poor Fund "for the relief of the poor saints of (the) 
church.""* This was usually done by way of a collection taken 
up monthly at the Communion Service, though some variations 
included the allocation of a specific proportion of the General 
Fund,'" while some churches had no Poor Fund, preferring to 
handle exigencies as they arose.'^" This was one particular form 
of work that was not taken over by the Association after 1877. 
In fact, a number of churches record the resumption of a Poor 
Fund in the 1890's, presumably in the wake of the economic 
depression of the early years of that decade.'" The 
disbursement of such moneys was almost always left to the 
discretion of the pastor, though occasionally it was left to a 
Relief Committee."" 
As can be seen, membership of a Baptist church in the nineteenth 
century carried with it a set of responsibilities that were 
perhaps too idealistic to be maintained completely for an 
extended period. However, they did exist, and spiritual leaders 
had every right to expect members to bear their share of the 
church's load. With the smaller population of the 1860's, it was 
certainly easier to maintain that cohesiveness that Lawson has 
tm Baptist Association of Queensland Minutes, 1 November 
1887; Annual Report, 25 September 1895 
04 Petrie Terrace Baptist Church Minutes, 28 August 18 91 
'^^ Rockhampton Baptist Tabernacle Minutes, 22 August 1865 
"" Wharf Street and Ipswich had no Poor Fund, but both 
report numerous cases of relief being given. 
"" e.g. Petrie Terrace Baptist Church Minutes, 28 August 
1891; Jireh Baptist Church Minutes, 15 August 1899 
^^ e.g. Taringa Baptist Church Minutes, 31 May 1899 
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attributed to the Baptists of the 1890's.'^" Despite Lawson's 
observation, however, it is possible to discern the probably 
inevitable reduction of that cohesiveness as the denomination 
grew larger. After 1880, the close personal monitoring of 
members by one another was greatly moderated, with the possible 
exception of the German Baptists. Consequently, the obligations 
of members tended to a formalized statement of ideals rather than 
a personally enacted commitment. The one area apparently not 
subsumed under the Baptist Association was that of personal care 
for those in need, both pastors and laity. The vital role of the 
Baptist Association in denominational development will be 
discussed as a major item of interest in chapter 12. 
"Openness" 
From the time the Reverend Charles Stewart commenced his first 
Divine Service at 11 a.m. on 11 February 1849, in the Court House 
in Brisbane, the question of open relationships with all 
evangelical Christians became an issue. According to a letter 
by J.D. Lang written to the editor of The Moreton Bay Courier, 
Mr Stewart was 
a Presbyterian born and bred, having received his 
education principally in Glasgow, but he had embraced 
the views of the Baptists in reference to the point of 
infant baptism although in everything else still a 
Presbyterian. '*" 
As this was considered by Lang to be no "insurmountable 
difficulty," he had brought Stewart to the colony aboard the 
"Fortitude" expressly "to dispense the ordinances of religion to 
the Presbyterians of Brisbane and its vicinity," but with no 
expectation of Stewart's performing infant baptism or 
proselytizing Presbyterians to the Baptist view on the matter.' 
Accordingly, Stewart was appointed "Acting Presbyterian 
Minister"'*- of the congregation meeting in the Court House, and 
"" R. Lawson, op. cit., p. 271 
'*" The Moreton Bay Courier, 4 May 18 50 
'*' The Moreton Bay Courier, 4 May 18 50 
"- The Moreton Bay Courier, 8 December 1849 
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infant baptisms were conducted by the Reverend Thomas Mowbray, 
a Presbyterian minister residing in the vicinity. Thus, a 
workable compromise was inaugurated. 
The group had no specific name, but embraced all evangelicals who 
wished to enter, especially those participants in Lang's 
immigration scheme. That the pioneering spirit of colonial 
evangelicalism sustained cordial relationships amongst various 
denominations is evidenced very early. On 11 March 1849, the 
Wesleyan Methodists opened services in North Brisbane with an 
address by Mowbray, followed two days later by a public meeting 
addressed by Stewart.'*^ On 24 March 1849, the Court House 
congregation became known as the United Presbyterian Church, but 
the name sat loosely, as indicated later by a strong protest 
written by Mowbray and others who complained of its "meagre, 
unsatisfactory, and inadequate" creed, and its lack of a clearly 
defined polity.'** Nevertheless, Lang was pressing on with his 
thoroughly Protestant emigration scheme, and among the passengers 
of the second ship, the "Chasely," was the Reverend Thomas 
Kingsford, appointed on 2 June 1849 as Minister of the Ipswich 
Presbyterian Church, but a man whose family was to become leaders 
in the colonial Baptist church. The need of the time was summed 
up by Lang's expectations of Kingsford on his arrival, that he 
would be found "preaching the sound doctrines of our common 
Protestantism, without either the bigotry of sectarianism or the 
coldness of latitudinarian indifference."'*^ 
Even before the United Evangelical Church building was opened on 
13 April 1851, the various evangelical groups had much 
interchange of personnel, with Presbyterian, Wesleyan, and United 
Evangelical clergy in attendance at and giving addresses to one 
another's church services and tea meetings in Brisbane and 
'*^  The Moreton Bay Courier, 12 March 1849 
*^* The Moreton Bay Courier, 8 December 1849 
'*^  The Moreton Bay Courier, 5 May 1849 
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Ipswich.'*" However, to say that colonialism generated an 
unmitigated Christian warmth would be an error. There was in 
fact a deep animosity held by these groups towards Roman 
Catholicism and, especially in the light of the Tractarian 
Movement currently rending the Church of England, towards 
Episcopalians. The colonial newspaper abounded in anti-
Episcopalian correspondence. An Ipswich inhabitant, in opposing 
the arrival of an Episcopalian clergyman in the district, claimed 
that "had there been no recent arrivals of dissenting ministers 
by the ships Fortitude and Chasely, every soul in Ipswich might 
have run headlong into perdition."'*" A layman of Stewart's 
congregation expressed his extreme indignation at the Bishop of 
Newcastle's attempt to prevent the purchase of land for the 
erection of the United Evangelical Chapel.'*" Indeed, Mowbray 
and his fellow protestors probably summed up the situation well 
when criticising the "meagre creed" of the United Church, by 
stating that 
its more immediate object (is) the cultivation of a 
fraternal spirit among the different bodies who belong 
to it, and its more remote and practical one, 
opposition to the Romanism, Puseyism, Socinianism, and 
Sabbath-profanation so prevalent around them.'*" 
Right at the outset. Baptists in the colony had a "fraternal 
spirit" with like-minded evangelicals, but were vitriolically 
opposed to what they saw as the impurities of other mainline 
Christian denominations. This pattern was to become typical of 
the churches in their pioneering situation, and to persist in the 
more isolated areas. In Brisbane, as the churches grew during 
the 1860's and 1870's, they tended away from such close co-
operation. Later, however, a new kind of inter-denominational 
co-operation was to replace the earlier congregationally based 
system. 
'*" The Moreton Bay Courier, 1849-51, passim 
'*^  The Moreton Bay Courier, 11 August 1849 
'*" The Moreton Bay Courier, 6 July 1850 
'*" The Moreton Bay Courier, 8 December 1849 
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The early years were marked by a common exchange of speakers 
across denominational boundaries. No doubt this was fostered by 
the desire for a wider Christian fellowship and the need to 
strengthen the Christian presence in a predominantly 
unsympathetic society. In the 1860's, the three or four Baptist 
churches in Brisbane did not enjoy cordial relationships with one 
another.'^" Consequently, any wider fellowship had to be found 
in other denominations, and most church leaders were happy to do 
so. In 1869, B.G. Wilson accepted invitations to preach at the 
South Brisbane Wesleyan church, the Wharf Street Congregational 
church, and the Valley Wesleyan church, with reciprocal speakers 
coming from the other churches to Wharf Street Baptist.'" Jireh 
laid its foundation stone in 1862 with a ceremony including the 
participation of the Reverend Mr Fletcher (Wesleyan) and the 
Reverend Mr Griffith (Congregational), with the "ministers 
connected with nearly every denomination in Brisbane" also 
present. The absence of B.G. Wilson was noted in the public 
reading and recording of his letter explaining his non-
participation, an act which, in the circumstances, seemed clearly 
designed to embarrass Wilson."^ Jireh also invited various 
Presbyterian, Congregational, and Wesleyan ministers to preach 
at a number of their anniversaries."^ Petrie Terrace placed 
their chapel at the service of the Primitive Methodists to hold 
a Service of Song to enable them to take a collection towards 
150 Three Baptist churches formed in Brisbane in the 1860's 
as a direct result of dissatisfaction with the existing churches: 
Jireh seceded from Wharf Street in 1861; Edward Street church 
formed in 1864 as "the outcome of a serious misunderstanding in 
the Wharf Street church;" Fortescue Street church formed in 1865 
to accommodate a number of disenchanted members of the defunct 
Edward Street church and other places - W. Higlett, Queensland 
Baptist Jubilee Record Volume, 1905, pp. 57-63 
"' Wharf Street Baptist Church Deacons' Minutes, 4 
February 1869 and 1 June 1869 
152 Wilson's letter, virtually a protest at Jireh's 
existence, was published in full in The Courier, 21 August 1862 
"^ Jireh Baptist Church Minutes, 4 July 1865 and 5 June 
1870. Significantly, there was no mention of Wharf Street or 
Wilson in any Jireh invitations through these years. 
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their new building at Paddington."* South Brisbane hosted 
united prayer meetings in connection with the Evangelical 
Alliance in 1879.'" Even as late as 1894, this church combined 
with other evangelical churches to conduct a systematic, 
regionally organized visitation of South Brisbane, "for the 
purpose of bringing persons so far as possible in touch with 
Christian churches."'" The relatively late date of this venture 
is atypical, and is probably accounted for by the fact of South 
Brisbane's being the only Baptist church south of the river, a 
fact which extended its sense of isolation from other Baptist 
churches significantly longer than with the other Brisbane 
churches. The spirit of inter-denominational co-operation was 
very apparent in the early days of Brisbane, and it included both 
exchanges of preachers and reciprocal use of buildings, as well 
as the occasional co-operative venture in outreach. 
A similar situation existed in all the churches which could be 
said to be in their pioneering stage, which persisted longer in 
places beyond Brisbane. As in Brisbane, Baptists in Ipswich 
worshipped first in a United Congregational Church, formed on 17 
March 1853, "to include the two denominations called the Baptists 
and the Independents."'" After forming their own church in 
1859, the Baptists maintained the usual friendly co-operation 
with other Christian groups. Though Ipswich had been formally 
constituted by B.G. Wilson, and maintained the term "General 
Baptist," the openness of the church can be seen in the official 
guest list for their 1869 anniversary. Those invited to 
participate included the Reverend J.B. McCure (the Sydney 
Particular Baptist who had officiated at the opening of Jireh in 
"* Petrie Terrace Baptist Church Minutes, 5 October 1876 
155 
156 
South Brisbane Baptist Church Minutes, 16 January 1879 
South Brisbane Baptist Church Minutes, 17 July 1894 
Jubilee of the Ipswich Baptists Record Volume^ 1909, 
pp. 7f 
126 
1862'"), T.B. Stephens, R.A. Kingsford, "and the Dissenting 
Ministers of the Town."'^" In Rockhampton, Mr Hinton, the 
Maryborough Baptist minister, "preached for the Reverend Samuel 
Kelly (Presbyterian) in the Court House," before adjourning to 
the home of William Buzacott to celebrate the Lord's Supper, and 
to formalize the formation of the Rockhampton Baptist church in 
1862.'"° This same "fraternal spirit" among the Rockhampton 
churches, and the assistance given to the struggling Baptist 
church by "the ministers of other churches," were noted in a 
review of the church's history presented by one of the 1862 
members.'"' When the Townsville church was opened in 1888, it 
was in the same situation of pioneering isolation. With no 
pastor for its first seven months, it was assisted greatly by the 
Congregationalist minister, the Reverend E. Greenwood, who 
conducted weekly services alternately in morning and evening.'"" 
Others have noted the "good spirit of co-operation amongst the 
churches in the early days of Townsville."'"' It is probably 
fair to say that, in the country areas, there was a far greater 
pragmatic need for the churches' co-operation than in Brisbane, 
and this explains its persistence there at individual 
congregational level well after the formation of the Baptist 
Association in 1877. 
As the churches grew in the following decades , both in the 
number of churches and in the members within the churches, the 
'" D. Parker, "The Formation of Jireh Particular Baptist 
Church" (Typescript held at the Baptist Union of Queensland 
Archives), p. 5 
'^" Ipswich Baptist Church Minutes, 26 August 1869 
160 „^ Brief Sketch of the Circumstances leading to the 
formation of a Baptist Church in Rockhampton," in Rockhampton 
Baptist Tabernacle Minute Book, pp. 1-3 
'®-' The Morning Bulletin (Rockhampton), 12 September 1905 
1*2 Townsville Baptist Church Minutes, January-August, 1888 
*^^  J.N. Whyte, One Hundred Years of Baptist Witness in 
Townsville 1888-1988 (Thesis: Baptist Theological College of 
Queensland, 1991) p. 5 
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need for such close fellowship with other denominations was 
reduced. The pioneering mentality was left behind as a 
denominational self-consciousness developed. Contact and 
fellowship were maintained, but the importance of such contact 
was less, and the nature of it changed. While speakers were 
invited to address teas and other special functions, there was 
virtually no exchange of pulpits outside of Baptists, and there 
was a marked reluctance to share facilities or resources unless 
local conditions demanded it. 
In 1875, Wharf Street refused to allow the Sandgate outstation 
chapel to be used as a preaching station by the Wesleyans or any 
other denomination, and also refused to allow collections to be 
taken up "by any but our own people."'"* When the Toowoomba 
pastor reported in 1879 that the Church of England had been 
preaching in the then disused Baptist chapel at Highfields, the 
church secretary was instructed to write to the Church of England 
minister, informing him that he would not be allowed to hold 
services there any more.'"' Later, a request by the Salvation 
Army to use the same chapel when not otherwise in use was also 
rejected, on the basis that it could not be used "by any 
denomination that taught contrary doctrines to those held by 
us."'"" When the question was raised in Maryborough as to 
whether the baptistry could be lent to the Disciples as a general 
thing, the pastor replied that it was "for our congregation 
only."'"" In response to the Hendra pastor's statement that he 
had been requested to supply the pulpit of the Free Methodist 
Church at Eagle Junction one Sunday afternoon per quarter, the 
church meeting "unanimously disapproved of the matter."'"" 
164 
165 
166 
June 1893 
Wharf Street Baptist Church Minutes, 6 August 1875 
Toowoomba Baptist Church Minutes, 24 February 1879 
Toowoomba Baptist Church Minutes, 7 April 1893 and 2 
'"" Maryborough Baptist Church Minutes, 11 January 1888 
'"" Hendra Baptist Church Minutes, 16 September 1891 
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Though Hendra did allow the Salvation Army to use their building 
for a coffee supper, the Army was forbidden to sell tickets 
inside the church fence.'"" By the end of the century, 
denominational demarcation had become quite entrenched in the 
local churches, both in Brisbane and beyond. Thus, when Jireh 
received a request for the transfer of a member to the Disciples, 
the secretary replied, "Our church constitution permits 
transference of members to churches of our own order only. 
Therefore the request presented could not be acceded to." At the 
same meeting, the said member's name was removed from Jireh's 
roll.'"" The temper of the late 1890's was perhaps summed up at 
the first meeting presided over by the new Maryborough minister, 
Charles Boyall, in 1895, which is recorded in the following 
minute: 
The pastor made some strong comments about members 
resigning and going over to another church and 
expressed the opinion that it amounted to nothing 
short of sin."' 
The last decade of the century saw a distinct move away from 
inter-denominational interaction at the local congregational 
level. However, what was happening was the development of a more 
formalized contact at a denominational level, where all such 
contact was implemented through the agency of the Baptist 
Association. There were a few minor local initiatives, such as 
the Maryborough Ministers' Association instigated by Bonser,'"^ 
and some Christian Endeavour co-operative functions,'"' but in 
general, the Baptist Association was the official organ of inter-
denominational co-operative activity. 
®^ Hendra Baptist Church Minutes, 15 March 1893 
™ Jireh Baptist Church Minutes, 26 March 1900 
^^^ Maryborough Baptist Church Minutes, 31 July 1895 
^^  Maryborough Chronicle, 18 March 18 95 
^^ e.g. Ipswich Young People's Society of Christian 
Endeavour Minute Book, 12 November 1896 
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In 1894, a deputation representing the Baptist Association and 
the Congregational Union of Queensland waited on the Attorney-
General in respect to a court decision affecting the legality of 
local churches' incorporations. In a seeming irony, the vice-
president, the secretary, and two Association Committee members 
joined with Congregational leaders to insist that the State 
uphold the independent and autonomous status of the individual 
local churches.'"* The Association had been represented in the 
Brisbane Ministers' Union formed in 1891, a union of 
Nonconformist clergy with an aim to "promote fraternal 
intercourse (and) to secure united action on Religious and Social 
matters."'"' In 1895, the Union developed "The Council of the 
Churches," comprising clergy and laity of all Protestant churches 
except the Church of England, which declined to join, and 
nominally representing about one-third of Queensland's 
population.'"" The concept of the Council was warmly embraced 
by the Baptist Association, with the hope that "it will prove a 
power for righteousness."'" In 1898, the Council held a 
Congress of Churches, to deal with "questions of vital importance 
to the church in her various relations," and where it was hoped 
that the meetings would "manifest a power of united purpose as 
has never been witnessed before in the colony."'"" As well as 
the common spiritual and moral mission of the church, the Council 
in 1900 also recommended the formation of a Christian Citizens' 
League, to gain a political voice in the community.'"" In all 
of these concerns, the Baptists took a keen interest. Evidence 
of this is seen in the calibre of the Association's appointees 
to the Council, which included the Association president, leading 
174 
1894 
175 
176 
177 
178 
179 
Baptist Association of Queensland Minutes, 12 February 
Brisbane Ministers' Union Minutes, October 1891 
R. Lawson, op. cit., p. 249 
The Queensland Baptist, 1 November 1895 
The Queensland Baptist, 1 July 1898 
R. Lawson, op. cit., p. 249 
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ministers such as Buckingham, Whale, and Poole, and prominent 
laymen such as former M.L.A. George Grimes, Webster, and B.G. 
Wilson, Jr.'"" 
In terms of openness to other denominations, a progression can 
be traced quite distinctly. In all situations, the formative 
stages were characterized by a receptive and responsive openness 
to fellowship and co-operation with other Nonconformist groups. 
In areas beyond Brisbane, this situation lasted longer. However, 
as the local churches grew in stability and self-confidence, a 
more self-conscious denominationalism also developed. As a 
result, inter-denominational activities decreased at the local 
level to little more than social niceties. Eventually, this 
tendency consolidated itself to the point where it was not the 
local church, but rather the official Baptist Association, which 
became established as the formal denominational agency of such 
interaction. 
The other side of the "openness" issue is that of relations 
existing within the Baptist denomination itself. Mention has 
already been made of the "open membership" issue earlier in this 
chapter. However, that was not a particularly important problem, 
arising as it did quite late in the century, and being limited 
to just a couple of churches. Of more concern were the 
relationship between official members and others who formed the 
congregation, and the major issue of attitudes to "open 
communion." 
Because of the obligations placed on believers who came into 
official church membership, it was always the case that Baptist 
churches had a lot more attenders than just members. These non-
member adherents were usually referred to as the "congregation," 
as distinct from the members, who constituted the "church." 
There was a greater distinction than mere terminology. As the 
congregation did not have the same obligations as the members. 
^^  Baptist Association of Queensland Annual Reports, 1898, 
1899 
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neither did they have the same privileges. in particular, they 
had no official say in the business decisions of the church, and 
were excluded from the members' (business) meetings.'"' Nor were 
they expected to contribute to the finances of the church (though 
provision was always made for it if they so desired.) 
Collections were not normal in the early years, so Wharf Street 
introduced a monthly collection in the chapel, "to afford the 
congregation an opportunity of supporting the funds of the 
church."'"- Jireh placed boxes at the door of the chapel "to 
receive the voluntary contributions of the congregation."'"' 
Petrie Terrace eventually extended the numbered envelope system 
to the congregation, inviting both "members and friends of this 
church ... to contribute through the envelopes."'"* 
Despite the obvious official differences, congregational 
fellowship was fostered. Most churches held an Annual Public Tea 
Meeting, which was the social highlight of the year, featuring 
plentiful food followed by numerous addresses. These teas were 
commonly attended by hundreds, often requiring several sittings 
in limited church accommodation. More commonly, quarterly or 
monthly tea meetings were held, specifically for the social 
benefit of the members. Jireh, one of the most exclusive of the 
churches, was also one of the first to open these teas to the 
congregation. In 1866, it was decided that a tea meeting be held 
every quarter, "and that at every alternate meeting, some of the 
members of the congregation be invited, the others to be for 
members exclusively."'"^ Others followed suit soon after, and 
'"' One anomalous situation stands out. In 1888, Sandgate 
desperately needed a capable secretary, so an appropriate non-
member, and non-Baptist, was sanctioned by the meeting to be 
"Acting Secretary pro tem," and authorized to attend all church 
meetings "while performing the duties of Secretary." - Sandgate 
Baptist Church Minutes, 30 June 1888 
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Wharf Street Baptist Church Minutes, 16 June 1865 
Jireh Baptist Church Minutes, 30 December 1862 
Petrie Terrace Baptist Church Minutes, 27 February 1885 
Jireh Baptist Church Minutes, 25 July 1866 
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it became commonplace for the congregation to share in these 
teas. It was not long before some of the city churches began to 
invite members of other Baptist churches to join as well, with 
Wharf Street leading the way in 1868.'"" Other events such as 
holiday boat trips and children's treats (picnics) also included 
the wider congregation. Social fellowship was very open. It was 
in the practice of more specifically religious activity that 
separation occurred, particularly in the celebration of the 
Lord's Supper. 
Attitudes to "open communion" have long been a divisive issue 
among Baptists. As shown earlier, the first constitution of 
Wharf Street was altered in 1857 to make the membership Baptist 
only, but it also added the rider "that Paedo-baptists be 
admitted to the Lord's Table."'"" However, this open attitude was 
far from universal, or even uniform in its application. Jireh 
was formed in 1861 as a direct reaction against Wharf Street's 
laxity in this and other doctrines, and designated itself a 
"Strict and Particular Baptist Church." Jireh's original 
statement of its Articles of Faith forbade baptized persons to 
partake of the Lord's Supper with unbaptized believers, as that 
constituted a denial of the divine authority for the 
ordinance.'"" However, it also ruled that members of other 
churches "of the same faith and order be allowed to commune with 
us."'"" In the revision of 1878, this latter rule was modified 
to "baptized members from other churches be welcomed to 
commune."'"" Right from the start, the debate can be reduced to 
a conflict between Wharf Street's "open communion" and Jireh's 
'"" Wharf Street Baptist Church Minutes, 3 July 1868 
'"" Wharf Street Baptist Church Constitution, 24 April 1857 
'"" Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861, Article 12 
'"" Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861, Rule 28 
ISO Jireh Baptist Church Revised Rules, 24 June 1878, Rule 
133 
"closed communion." The battle lines having been delineated, all 
future participants were essentially to fall in behind one or 
other of these two leaders. 
Ipswich, Maryborough, Rockhampton, and Sandgate were all either 
started or officially constituted by B.G. Wilson, and so they 
logically followed the Wharf Street model. Ipswich church had 
no written constitution, but operated on the lines of Wharf 
Street, including open communion. However, from the wording of 
several minutes, it appears that when John Straughen arrived from 
Jireh to assume the pastorate in 1875, the practice of closed 
communion was introduced.'"' When the patriarchal figure of 
foundation member Thomas Woolley was called upon to authenticate 
the historical basis of the church's constitution, he 
successfully opposed the pastor. Woolley stated emphatically 
that the church had been established on open communion 
principles, being open "to such persons only who were known to 
be sincere and consistent Christians who might happen to be 
present at the service but no further."'"" In the light of this 
ongoing uncertainty, Sandgate opted to spell out its position 
very clearly right from its commencement in 1887. In its very 
first recorded minute, it literally put it in capital letters: 
"Business being over, the newly elected Pastor presided at a 
Communion Service at which were members of other denominations, 
making it an OPEN COMMUNION Church."'"^ 
The closed communion group of churches was much smaller. 
Toowoomba was opened by Petrie Terrace pastor William Moore, as 
an open communion church. However, guided by its pastor Mr 
'"' There is no explicit record of this in the Ipswich 
Baptist Church Minutes, but there are references to resignations 
because of change in polity (13 March 1878); notices of motion 
to re-introduce open communion (11 February 1879, 12 March 1879); 
and the pastor's proposal "that the communion continue closed" 
(12 March 1879) . 
'"- Ipswich Baptist Church Minutes, 12 March 1879 
'"-^  Sandgate Baptist Church Minutes, 2 June 1887 
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McPherson, a graduate of Spurgeon's Particular Baptist College, 
it soon changed to admitting "none but baptized persons to the 
Lord's Table."'"* Strangely, it was not until another Spurgeon 
graduate, William Higlett, arrived that this position was 
questioned in any way, when Higlett obliquely hinted that he was 
not entirely satisfied with it.'"^  Ultimately, after the arrival 
of pastor John Glover, the system reverted to open communion in 
1895.'"" Toowoomba was clearly guided by its pastors' 
inclinations. Jireh did develop some outreach work, but was not 
nearly as energetic in this regard as Wilson. Its first child 
was Windsor Road, which operated on the closed communion 
principle for the rest of the century, and is one of the few 
churches not to record any controversy in this area. The 
stability of Windsor Road no doubt had a lot to do with the long 
pastorate of Thomas Leitch, a capable and irenic man who spent 
over 50 years as Windsor Road's first pastor from 1877, However, 
though the closed communion mindset tended to solidify its 
membership, it was not without problems, and Jireh's strictness 
tended to promote a certain isolationism. This is indicated 
rather pointedly in the denominational newspaper. The Queensland 
Freeman, in 1881, as follows: 
JIREH CHURCH, THE VALLEY, - We believe that this 
Church held its anniversary services last month, and 
that Messrs. Harrison and Isaac have been labouring 
there with considerable success. But no report of 
either meeting or services have come to hand. 
Evidently, our friends do not recognize the duty of 
telling others what God has done for them. As a 
result they miss the opportunity of stimulating the 
zeal and exciting the hopes of other Christians. To 
us this reticence is painful and wrong. Boasting or 
coloured statements are decidedly objectionable, and 
so is silence when God's goodness has been manifested. 
This is our last say on the matter, and henceforth our 
esteemed friends shall enjoy the privacy they appear 
to love, without any disturbance on our part.'"" 
*^* Toowoomba Baptist Church Minutes, 20 September 1875 
xm Toowoomba Baptist Church Minutes, 1 August 1882 
IS6 Toowoomba Baptist Church Minutes, 2 January 1895 
"^" The Queensland Freeman, September 1881 
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The situation is stated even more explicitly in a private letter 
from Mrs Collins, formerly a foundation member of Jireh's second 
outreach post at Nundah, recalling her former experiences at 
Nundah in the 1880's. The initial phase of the work at Nundah 
(C.1885) was carried on under the care of Jireh, who provided lay 
preachers, and whose minister, the Reverend John Kingsford, 
conducted a monthly communion service. Mrs Collins letter 
continued: 
But no church as yet was formed in Nundah. After 
prayerful consideration etc. Mr Kingsford wanted us to 
still continue a branch of Jireh but nearly all the 
friends in Nundah were in sympathy with the General 
Baptists and in principle could not see eye to eye 
with our Jireh friends so we had to leave our parent 
Church and launch out for ourselves. Many dear 
Christians who did not hold our Baptist views were 
anxious to sit down at the Lord's Table as one in 
Christ. 
P.S. Many of the preachers who were so helpful to us 
were not allowed to sit down at the Lord's Table not 
being Baptised. We could not see that this was in 
harmony with the Church of Christ.'"" 
From this letter, it seems that Jireh's closed communion 
principle was the major, if not the sole, cause of Nundah's move 
to independence. The reference to the sympathy with the General 
Baptists is clearly focussed on the practice of excluding non-
Baptists from communion, a practice which, even a decade after 
the formation of the Baptist Association of Queensland, was 
rejected by many at the grass roots level. Open communion was 
by now not merely a matter of colonial expediency, it had become 
a matter of local congregational preference. 
The issue of open or closed communion affected more than the 
members of the local church involved. The Germans at German 
Station had severed their connection with Wharf Street as early 
as 1868, on account of Wharf Street's open communion.'"" Even 
the advent of the Baptist Association did not seem to solve the 
problem. In 1882, the Association received a strong protest from 
'"" Letter from Mrs Collins to Mr Shaw, 24 April 1904 
199 The Queensland Freeman, June 1881 
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Jireh about the previous Annual Session's open communion 
service.^"" The Association's response was by way of an apology, 
and a resolution that in future the communion service of the 
Association would be a united service of the Baptist churches in 
Queensland.-"' However, the Association seemed to be in a "no 
win" situation. In 1899, City Tabernacle declined to allow the 
Association to hold a closed communion in the Tabernacle, which 
was by then almost regarded as Baptist headquarters.""^ Having 
just been forced to alter its constitution to accommodate 
Taringa's open membership, the Association was not prepared to 
forgo all its distinctives. Consequently, despite the five 
dissentients, it responded to the Tabernacle's action by passing 
the resolution: "That in any celebration of the Lord's Supper 
arranged by the Association immersed believers only shall be 
invited to participate."-"' Thus, at the end of the century, the 
battle had not really been resolved, with the two major 
combatants being the same churches as in the beginning, and that 
despite a total change in pastoral and lay leadership in both 
places. 
Conclusion 
This chapter has dealt with the issues of fundamental importance 
which define the nature of the church as understood by nineteenth 
century Queensland Baptists. In doing so, it has attempted to 
trace developments in these issues which saw inevitable 
modifications or transitions as those Baptists outgrew their 
rudimentary pioneering situation, and developed into a clearly 
self-conscious denomination by the end of the century. The 
exclusivity of the composition of the church remained relatively 
*"" Jireh Baptist Church Minutes, 27 November 1882 
*°'' Baptist Association of Queensland Minutes, 5 December 
1882 
°^^  City Tabernacle Baptist Church Deacons' Minutes, 18 
July 1899 
"^^  Baptist Association of Queensland Assembly and Council 
Minutes, 22 September 1899 
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intact, at least in theory. Yet in practice, there was a clear 
diminution of real accountability to the church in matters of 
personal piety and life style, and in general a greater degree 
of latitude was in evidence. As the denomination became more 
self-confident, so it became more self-sufficient, and grass 
roots inter-denominational activity was superseded by a more 
formalized denomination-based approach. However, though the 
Baptist Association did formalize much of the denominational 
activity, it was not able to resolve all the in-house problems 
of its constituency, as demonstrated in the open communion issue. 
As regards other aspects of the working of the churches, these 
will be discussed in Part III of this work. 
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Chapter 5 
Function of the Church 
Introduction 
As attitudes concerning the Nature of the Church changed quite 
noticeably during the half-century involved, so too did ideas 
concerning the Function of the Church. What was the main thrust 
of the Baptists of nineteenth century Queensland? For what 
purpose did the church primarily exist? Was it essentially to 
provide Christian fellowship for believers gathered in a new 
colony, or was it to be an aggressively evangelistic force with 
a missionary mentality? What was its role in terms of its 
interaction with the wider community in which it found itself? 
Should it be an enclave isolated from and immune to its social 
environment, or should it be actively involved in the social 
concerns of the day? These are the questions which provide the 
focus for this chapter, and in answering them, another aspect of 
the emergent Baptist identity will be revealed. 
Fellowship 
In the beginning, there was fellowship, and the people 
acknowledged the need for fellowship. But the term "fellowship" 
needs to be understood in the sense of the nineteenth century 
colonial church. For some, it was implicit in their 
congregations, but others articulated it clearly. Not 
suprisingly, Jireh led the way in this sort of expression. In 
the preamble to its original Articles of Faith, the following is 
recorded: 
We do solemnly give up ourselves to each other, and 
join ourselves together in a holy union and 
fellowship; promising to submit to the discipline of 
the gospel, and all holy duties required of us in the 
Scripture.' 
When the founding members came together to unite formally "as a 
professing and visible Church of Christ," they gave to one 
another the right hand of fellowship. 
' Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861 
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promising by the aid of efficacious grace, to cleave 
to the Lord with full purpose of heart, to continue 
steadfast in the doctrines set forth in our Articles, 
to bear with, to encourage and strengthen one another 
in all acts of obedience to the Gospel.-
The concept of a covenantal union wherein all members pledged 
mutual tolerance, encouragement and strength as a part of their 
religious duty was typical of Jireh. Yet it was not only the 
Strict and Particular Baptists who expressed such thoughts. When 
B.G. Wilson visited the handful of Baptists in Rockhampton in 
1862, there being "no Christian Communion in the town in which 
they could feel at home," he encouraged them to commence holding 
"a social service for the 'breaking of bread' on Lord's Day 
Afternoons, in the house of Brother W.H. Buzacott."^ Here, the 
purpose was clearly to forge a group identity to counter the 
sense of isolation, especially noticeable beyond the main 
population bases. Similarly, in Toowoomba, at the first meeting 
of those interested in the formation of a Baptist Church there 
in 1875, several locals spoke in favour of the idea, adding: 
that if we could not meet every week, we could meet 
occasionally, and help each other on, if we could not 
all preach some could pray, and we could break bread 
together.* 
The need for the meeting together with fellow Baptist believers, 
with a view to mutual support, corporate prayer, and 
participation in the Lord's Supper, provided the impetus for 
early fellowship. This fellowship was to function in three 
identifiable areas, which can conveniently be discussed under the 
headings of spiritual fellowship, social fellowship, and 
supportive fellowship. 
Spiritual fellowship was the primary focus of the congregational 
life of early Baptists. In the colonial situation, this was 
- Jireh Baptist Church Minutes, 11 March 1862 
^ "A Brief Sketch of the Circumstances leading to the 
formation of a Baptist Church in Rockhampton," in Rockhampton 
Baptist Tabernacle Minute Book, p.l 
* Toowoomba Baptist Church Minutes, 4 February 1875 
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effected by a variety of means, all attempting a local gathering 
of kindred spirits. The missionary mentality of B.G. Wilson, 
strongly supported by the encouragement and finances of some 
influential lay leaders, gave Wharf Street a leading role in this 
activity. Indeed, apart from the provision of religious services 
to Brisbane Baptists, Wharf Street stands out as the pioneer of 
colonial Baptist expansion in the 1860's-1870's, Wilson had a 
broad vision for the colony, and was extremely energetic in the 
formation of local fellowships under the Baptist banner. Some 
efforts were ephemeral or premature, but all were born of the 
same desire to gather together as many locals as possible for 
mutual spiritual encouragement. 
Wilson's first effort was at Maryborough in 1860, where he sent 
the young Josiah Hinton, whom he had trained at Wharf Street, "to 
gather the Baptists into a church."' Prospects seemed bright in 
the developing port, which was constituted a municipality in 
1861." Immediately, Wilson himself went by steamer to be present 
at the opening of the new Maryborough chapel." However, the work 
languished, Hinton removed to Rockhampton in 1864, and the 
Maryborough Baptists were left in some kind of limbo for nearly 
twenty years." Wilson was a classic nineteenth century church 
planter. His method of personal visitation, gathering the few 
local Baptists together and constituting them into a church, and 
providing what pastoral oversight that may be available, was 
^ W. Higlett, Queensland Baptist Jubilee Record Volume 
1855-1905 (Brisbane: W.R. Smith & Co., 1905) p.70 
" Maryborough, Wide Bay and Burnett Historical Society, A 
History of Maryborough 1842-1976, (Maryborough: Maryborough 
Newspaper Co., 1976) p.6 
" Wharf Street Baptist Church Minutes, 5 November 1861 
" W. Higlett, op. cit., p.58. Maryborough became virtually 
a "forgotten fellowship" between Hinton's departure and its 
official revivification in 1883. However, a number of references 
in various church minutes, especially those of Ipswich and 
Rockhampton, indicate that the work, though small, was maintained 
in a hall by local lay people and a semi-retired pastor, Mr. 
Godson, until about 1880. See chapter 11 for more detail. 
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repeated in numerous places in the next decade or so. 
Unfortunately, the lack of effectual leadership so often 
associated with this led to much struggling in many of the 
churches thus planted, Rockhampton struggled, but survived, 
after Wilson's constitution of the church there in 1862." In 
1869, Wilson reported that he had been to Caboolture and that it 
was his intention to arrange for a religious service there at 
which he had consented to officiate when the necessary 
arrangements were made.'° However, nothing more is known of 
Caboolture Baptists until Soren Jensen arrived at Wharf Street 
from Oppelstrup, Denmark, in 1878, when he took up a farming 
selection west of the township, and instituted cottage meetings 
among his neighbours." Greater success was achieved closer to 
home, at places such as Sandgate, where Wilson established a 
preaching station following a pastoral visit to Redcliffe, on 
land donated by James Swan, a Wharf Street deacon.'" This 
station remained under the direct supervision of Wilson and Wharf 
Street, and so its viability was more assured. Similar 
development took place at Enoggera in 1871 and Taringa in 1889, 
both being successful branches of Wharf Street before becoming 
independent churches." 
Wharf Street was outstanding in its efforts to establish local 
centres for spiritual fellowship, but it was not alone. Others 
also saw the need for provision of such fellowship, both locally 
and by way of extension. Jireh expressed its concern for the 
" Wharf Street Baptist Church Minutes, 18 July 1862 
'" Wharf Street Baptist Church Deacons' Minutes, 4 August 
1869 
" Wharf Street Baptist Church Minutes, 16 April 1878; 
Wamuran Baptist Church Twenty-fifth Annual Report, 1946 
'- Wharf Street Baptist Church Deacons' Minutes, 31 March 
1870; 
Wharf Street Baptist Church Minutes, 1 April 1870 
" Wharf Street Baptist Church Deacons' Minutes, 4 October 
18 71; 
Wharf Street Baptist Church Minutes, 20 November 1889 
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number of Christians in the community who were not in churches, 
and appointed visitors to approach them, "urging on them their 
duty to associate themselves with the Lord's people and inviting 
them to make application for admission."'* Again, when the 
pastor proposed a visit to Gympie, he was authorized by the 
church to gather local Baptists together as a branch of Jireh, 
and to encourage them to meet regularly "for the purpose of 
reading the Word, and prayer, also for the commemoration of the 
Lord's death, as well as in other ways, that may be for their 
spiritual edification,"'^ At Ipswich, deacon Thomas Woolley 
opened a preaching station at Rosewood, and arranged for the 
regular conduct of services in local homes in the district,'" 
Though Rockhampton struggled at first without a minister, the 
people resolved to continue their usual social services of the 
Lord's Supper every Sabbath afternoon, and a "conversational 
meeting" on Sabbath evenings.'" South Brisbane also decided to 
hold a meeting of church members once every quarter, "for the 
purpose of spiritual exhortation and edification."'" As with 
Soren Jensen in Caboolture, so too William Richer, a member of 
Jireh, began cottage prayer meetings at Toowong in the 1870's.'" 
A primary function of the church was seen to be the facilitation 
of spiritual fellowship, and in the early decades, provision of 
this evolved strongly from local congregations, inspired by 
pastors and laity alike. 
In those early decades, support was sought from larger churches, 
especially Wharf Street. In the late 1870's, this changed. It 
'* Jireh Baptist Church Minutes, 19 February 1867 
" Jireh Baptist Church Minutes, 2 June 1868 
16 Ipswich Baptist Church Minutes, 28 September 1871 
''' "A Brief Sketch of the Circumstances leading to the 
formation of a Baptist Church in Rockhampton," op.cit., p.3 
18 South Brisbane Baptist Church Minutes, 18 July 1888 
'" A.H. Richer, "A Resume of the History of Toowong Baptist 
Church" (Brisbane: Unpublished typescript of Toowong Baptist 
Church Jubilee, 1930) 
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is one of those historical teasers as to which was the greater 
contributor to this change - the birth of the Baptist Association 
or the death of B.G. Wilson, since both occurred virtually at the 
same time."" The fact remains, however, that the extension of 
the provision of spiritual fellowship very quickly became the 
responsibility of the Association. As early as 1879, the 
Association records tell of the desire of some friends at Warwick 
to establish a Baptist church there, and of the Association's 
action in attempting to do so. John Kingsford and William Moore 
were sent to Warwick to investigate the practicability. This was 
a good choice of men, since each had been layman-cum-founding 
pastor of a pioneering church (at Jireh and Petrie Terrace 
respectively). Moore's report on the situation was that he 
thought they should form a church, but that the locals were not 
ready to do so, for a variety of reasons."' That Warwick did not 
commence then is a matter of fact, but of interest is the 
proactive attitude of the Association in initiating the proposal 
at the time. In 1870, Redcliffe people had made arrangements 
with Wilson about the provision of services. In 1883, Humpybong 
residents approached the Association to send ministers down to 
conduct services in their locally built chapel. The 
Association's response was positive, with Moore preaching the 
opening services on 13 May 1883, and Association appointees 
thereafter.-- Again, the work lapsed in less than a year because 
of lack of local satisfaction." Nevertheless, the salient point 
is that it was the Association, not a local church, that was now 
being asked and expected to provide for the spiritual fellowship 
in new areas. This will be discussed further in this chapter, 
as the whole issue of evangelism and the provision of pastoral 
-" The Baptist Association was constituted on 18 October, 
1877. Though presiding at the first meeting, Wilson was ill at 
the time, and died on 11 February, 1878. 
-' Baptist Association of Queensland Minutes, 28 October 
1879, 14 November 1879, 13 April 1880 
" Baptist Association of Queensland Minutes, 3 April 1883, 
1 May 18 8 3 
" Baptist Association of Queensland Minutes, 4 April 1884 
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care throughout the colony became fused in the operations of the 
Association. 
The only significant exception to the previous statement after 
1877 can be found with the German Baptists and, on a a lesser 
scale, with the small population of Danish Baptists.^* These 
groups of immigrants maintained a strong sense of group identity, 
based on their culture, language, and distinct minority status, 
as well as their sense of displacement, which was far more acute 
than for English speakers. Throughout the German churches' 
records are many references to the services held in isolated 
homes, to walks through scrub tracks singing the hymns of Zion, 
to small numbers meeting together in a slab building erected for 
worship on a brother's farm.-^ The general pattern from 1865 on 
was that they first began to speak to their neighbours, then hold 
prayer meetings, then preaching services, and eventually formed 
themselves and their converts into a church.^ 
Though spiritual fellowship was obviously seen as a primary 
function of the church, a brief comment on the social fellowship 
provided by the church for its members is in order. From the 
earliest times in the colony, the need for simple relaxation in 
the social context of fellow believers was recognized. The most 
common form of providing this was by means of teas, either on a 
quarterly or monthly basis, open sometimes to members only, 
*^ The Baptist work in Denmark was itself the result of the 
nineteenth century German Baptist missionary work of Oncken's 
school. Two Danish brothers, Soren and Anders Jensen, arrived 
in Queensland in 1878 and 1883 respectively, the former working 
as a farmer amongst German and English farmers in Wamuran, near 
Caboolture, the latter working as a pastor to the small Danish 
Baptist Church at Lower Freestone Creek, near Warwick. 
Wharf Street Baptist Church Minutes, 16 April 1878; 
Jireh Baptist Church Minutes, 29 May 1883, 25 March 1884 
^ Souvenir of Marburg Baptist Church Jubilee Celebrations 
1925; 
Engelsburg Baptist Church Minutes, 22 August 1875; 
Der Pilger. No.11, 1881; and many others. 
^ "German Baptists in Queensland," in The Queensland 
Freeman, June 1881 
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sometimes to the whole congregation, and sometimes to the general 
public. These teas were typified by liberal supplies of food, 
organized by a committee usually comprising all the women of the 
church, and offered at a minimal cost. Following the tea, a 
public meeting was held, where amply filled bodies were allowed 
to settle as minds were offered more cerebral and spiritual 
nourishment in the form of several enlightening addresses, sacred 
songs and prayers. One of the first such tea meetings was 
advertised and later reported in The Moreton Bay Courier in 1850, 
in connection with the first anniversary of the congregation of 
the Reverend C.Stewart, in the Court House. The programme of 
this meeting was typical. After a sumptuous meal, the public 
meeting opened with a version of the One Hundredth Psalm and 
prayer. Then followed two addresses on the work of the Sabbath 
School, delivered by Messrs Taylor and Grimes, and two more on 
"the present Aspect of religion in the Colony" and "The Claims 
of Evangelical Religion" by two invited clergymen of different 
denominations. Mr Buchanan sang a sacred solo, "Rock'd in the 
cradle of the deep," which was followed by the final address on 
"The Desirablenesss of unanimity among Christians," a final hymn, 
and a closing prayer. All this came for the total cost of a one 
shilling ticket, including the meal. More than three hundred 
people reportedly left quite satisfied." 
This sort of tea meeting grew to be quite popular, and was 
offered on all sorts of occasions, especially church 
anniversaries, anniversaries of a pastor's settlement in the 
church, the Queen's birthday, the pastor's birthday, public 
holidays, and other such auspicious moments. Toowoomba opened 
its new chapel in 1877 with a social tea meeting."" It 
celebrated the sixth anniversary of William Higlett's pastorate 
with a public tea meeting, with the proceeds going to Spurgeon's 
Pastors' College (Higlett's training college)."" Windsor Road 
" The Moreton Bay Courier, 16 March 1850, 23 March 1850 
-" Toowoomba Baptist Church Minutes, 26 March 1877 
"" Toowoomba Baptist Church Minutes, 26 July 1888 
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instituted quarterly tea meetings in 1880, the first being 
addressed by William Moore and Brothers Hicks, Storie, Booth, 
Beasley, Walker and Street. This was maintained for many 
years.^" Toowong celebrated its opening with about 300 friends 
sitting down to "a most sumptuous repast," in 1880." By 1895, 
the denominational paper was asking the question, "Is the tea 
meeting doomed to extinction?" in response to Jireh and City 
Tabernacle's having disposed with it that year." The bonus was 
a better financial return by a simple offering instead of 
catering for a meal, but the social aspect was missed. Most 
other churches maintained the tea meeting regularly throughout 
the rest of the century." 
Occasionally, a more sophisticated or more adventurous approach 
to entertainment was taken. A more formally rehearsed 
presentation of addresses and music was offered at the fund-
raising soiree held in honour of the completion of the new United 
Evangelical Church built by Mr. Stewart's congregation." A 
number of churches took advantage of public holidays, especially 
Easter Monday and Separation Day (10 December), to organize a 
boat excursion for the congregation, which served again as both 
fund-raiser and social fellowship.'^ Albion arranged a picnic 
on 1 January 1883, when thirty people gathered to witness the 
"^ Windsor Road Baptist Church Minutes, 3 May 1880, 5 
February 1883, 8 June 1886, 7 March 1887, et al 
" A.H. Richer, op. cit., p.3 
" The Queensland Baptist, 1 November 1895 
" Even when finances were down during the early 1890's, the 
churches in the poorest areas maintained these teas, e.g. South 
Brisbane, Ipswich, Maryborough. Obviously they met a real social 
need. 
34 The Moreton Bay Courier, 12 April 1851, 19 April 1851 
" Rockhampton quite frequently throughout the 1880's; 
City Tabernacle replaced its 1875 tea with an excursion to 
Dunwich; 
Windsor Road regularly had Easter Monday social outings in the 
1880's and 1890's. 
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laying of the foundation stone of the chapel." Social outings 
in the nineteenth century were not elaborate in general, but the 
church did encompass those activities which put maximum emphasis 
on corporate fellowship. Despite the somewhat sober and staid 
picture so often painted of the church, it was alert to the basic 
social needs of its people, and made positive efforts to meet 
those needs. Interestingly, this remained always at the level 
of the local congregation, with the Association not ever becoming 
involved. This was no doubt because of the more directly 
personal nature of such fellowship, which did not lend itself to 
institutionalization. 
The remaining area of fellowship to be considered is supportive 
fellowship. In a sense, this stems from a combination of the 
previous two areas, as it applies a part of the church's 
spiritual duties to social situations. The church was always 
destined to have within it the poor, and other associated sick, 
lonely, and troubled people. The colonial Queensland Baptist 
churches were no different, and they manifested this supportive 
fellowship among their constituencies in a number of ways. A few 
examples will suffice to illustrate the typical means of response 
to individuals in need within the churches' sphere of operations. 
The broader aspect of general involvement in social action will 
be discussed later in this chapter. 
Poverty was a perennial problem confronted by Baptist churches 
in nineteenth century Queensland. While it is true that some of 
the churches had some very wealthy members, for the most part the 
membership was made up of working class people: shop-keepers, 
mechanics, artisans and labourers. Even a number of professional 
people in membership were not immune from the insolvency disease. 
For example, a member of South Brisbane was a reputable 
barrister, but prolonged illness rendered him incapable of 
earning a living, and the church, though itself financially 
-'" "Short History of the Albion Baptist Church," 
(Unpublished typescript, Albion Baptist Church, 1940) 
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depressed, came to his rescue.^" Some key leaders were forever 
being asked to donate or lend money to their own church and, 
often, to other churches where they might well be not known 
personally. The liberality of wealthy citizens such as James 
Swan and Richard Galley of Wharf Street, of T.B. Stephens and 
R.A. Kingsford, of Wharf Street and South Brisbane, and Edmund 
Gregory, of Petrie Terrace, is well documented in the records of 
their own churches, and in many others. The pastors also quite 
regularly offered to forgo their stipends to assist the churches' 
funds, with some, such as B.G. Wilson, John Kingsford and William 
Moore being substantial contributors of land and money to the 
cause of a number of churches. But still, the churches had to 
deal with the poverty of the unemployed, the widows, and the sick 
and otherwise improvident. 
In 1866, the "Great Crisis" of economic depression threatened the 
welfare of many citizens, striking particularly hard at churches 
like Jireh and Ipswich. In recounting the church's history in 
1899, Jireh Secretary A.A. Grimes stated that in that year, "the 
greater portion of the church" became unemployed. In response, 
John Kingsford organized them to construct the School Building, 
"the whole of the labour being supplied gratuitously," and 
Kingsford himself "contributing the major part of the church's 
current expenses," though in receipt of no stipend before 1872.^" 
Basic needs of the people were met, and their morale was 
sustained, by this creative approach to unemployment. Later, 
when a member died too poor to pay for his own funeral, Jireh 
raised a collection to defray the costs of the burial.'" Absent 
members were not neglected, with many references to support being 
provided. When a request came from Sydney for "a little 
pecuniary assistance" for two members recently removed there from 
" South Brisbane Baptist Church Deacons' Minutes, 24 March 
1896 
'" Jireh Baptist Church Annual Report, 1899, including a 
resume of the church's history, on the occasion of Kingsford's 
retirement. 
"^ Jireh Baptist Church Minutes, 4 July 1885 
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Brisbane, the response from South Brisbane church was an 
immediate gift of £2 from the church Sick Fund, with a further 
£5 coming from some private members.*" When members were 
financially embarrassed, it was not uncommon for their church to 
support them, if not financially, then often morally. Again, 
South Brisbane wrote "a letter of sympathy to (a deacon of the 
church), expressive of the unabated confidence in his integrity 
of the deacons notwithstanding his present painful pecuniary 
position."*' In general, the poor were not abandoned, in 
substance or respect, by the church fellowship. 
A similar agenda can be detected in regard to others who suffered 
from personal difficulties. Virtually all churches had a Poor 
Fund of some kind, but at times this was not sufficient, so extra 
collections would be made, particularly at the communion 
services. When members suffered long periods of illness, the 
absence of any State benefits made life extremely difficult, and 
families were quite commonly supported by churches in such times 
of need. In 1865, Wharf Street devoted its weekly offering at 
the Lord's Table to the support of one such family for an 
extended period,*" Even if not impoverished, the sick were 
regularly visited, often by members or teams appointed by the 
churches.*' South Brisbane made a point of communicating with 
members who had moved to areas remote from Baptist work, such as 
Henry Murray in Townsville, "encouraging and comforting him in 
his loneliness far away from Christian fellowship," and to other 
members residing at a distance, "and deprived of the blessings 
of public religious ordinances, conveying . . . best wishes for 
**' South Brisbane Baptist Church Deacons' Minutes, 23 
February 1885, 16 March 1885 
*^  South Brisbane Baptist Church Deacons' Minutes, 15 
September 1890 
*- Wharf Street Baptist Church Minutes, 3 November 1865, 
1 December 1865 
*' South Brisbane Baptist Church Minutes, 19 August 1885; 
Hendra Baptist Church Minutes, 21 September 1892, et al 
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their spiritual welfare."** Petrie Terrace exemplified the 
writing of letters of condolence to those who had lost loved 
ones, to such people as Ebenezer Hooker (first pastor of South 
Brisbane) in the loss of his son, and Mrs McLean and her family 
in their bereavement. The tone of the letter to Mrs. McLean 
typifies the sentiment of such documents: 
. . . the wish that God would in some way fill the 
aching void and that it might in some way be 
sanctified to someone's good. He was laid aside with 
a sure and certain hope of a glorious resurrection.*^ 
Perhaps one of the more interesting incidents of supportive 
fellowship occurred in Maryborough in 1885, when a special 
members' meeting was called after church to deal with some urgent 
business. The resolution of the meeting was as follows: 
That this church desire to express to Brother Ferguson 
their sincere sympathy with him in the recent 
persecution to which he has been subjected in the 
Police Court's Case of Cook versus Ferguson, and in 
order to give practical effect to the same subscribes 
herewith the amount of costs in connection with it, 
their conviction being that in acting as he did, he 
simply did his duty. In conveying the above 
resolution Brother Warry handed him a cheque for 
£1/15/6, subscribed by the members of the church.*" 
A report in the local newspaper of the previous day gave full 
details of the case, which pertained to an assault charge laid 
against the revered deacon Ferguson. Ferguson had been convicted 
of assaulting a man attempting to ride his horse into a Salvation 
Army procession near a hotel. He had caught hold of the bridle, 
backed the horse away from the procession which included 
Ferguson's daughter, and because of his aggression in so doing 
(against police orders), he was convicted and fined a total of 
14/6, including court costs.*" The indignation and support of 
the church were clearly and practically expressed in that 
Ferguson came out of it all with a nett profit of £1/1/-! 
** South Brisbane Baptist Church Minutes, 16 March 1881, 
18 July 1888 
*' Petrie Terrace Baptist Church Minutes, 30 June 1879 
*" Maryborough Baptist Church Minutes, 29 November 1885 
*" Maryborough Chronicle, 28 November 1885 
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From all of this it can be seen that fellowship, in its 
spiritual, social, and supportive domains, was clearly considered 
to be a primary function of the colonial church. At the grass 
roots level of human interaction implicit in the word, the level 
of operations was always maintained by the local congregations, 
not absorbed in any formalized way by the Association. In this, 
local congregations maintained the integrity of their basic 
charter, wherein they had pledged a fellowship of mutual 
exhortation, encouragement and support. 
Kvanqe]ism/Missions 
"Go therefore and make disciples of all nations, baptizing them 
in the name of the Father and of the Son and of the Holy Spirit, 
teaching them to observe all that I have commanded you."*" This 
Great Commission of Jesus has been the biblical base of Baptists' 
sense of mission in the world. Once a basic fellowship was 
formed, it was not long before the call was made to expand the 
horizons of their operations, and to take the teachings of Jesus 
to a wider group. Thus, the concept of making disciples of all 
nations put a stress on outreach, which is usually categorized 
under the twin headings of evangelism, with reference to the 
local community, and missions, with reference to other 
communities, either abroad or cross-cultural. 
The early colonial Queensland Baptists were led in the main by 
people of predominantly missionary mentality. This was not 
unique to Baptists, as the colonial situation virtually demanded 
the same sort of person in all denominations, as evidenced 
earlier in New South Wales with men such as the Anglican Samuel 
Marsden and the Methodist Samuel Leigh. There was in their work 
a certain urgency about the dissemination of the gospel, which 
often took priority over settled pastoral work or deeper 
instruction of the members. In Moreton Bay, Charles Stewart, 
Baptist Minister, was happy to wear the tag of Acting 
*' Matthew 28:19-20, The Holy Bible Revised Standard Version 
2nd ed.; Grand Rapids: Zondervan, 1971) 
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Presbyterian Minister, and to lead a United Evangelical church.*" 
B.G. Wilson's appointment to Wharf Street was arranged in 
conjunction with the Baptist Missionary Society in England, and 
it was the missionary in Wilson which saw him travelling so much 
in the colony, with a view to plant churches wherever he could. 
Encouragement of lay groups in remote areas, appointment of lay 
pastors, commissioning of untrained or crudely trained people as 
evangelists and local missionaries were all a part of the early 
strategy of colonial evangelism. As a leading lay figure in 
Wharf Street in 1862, William Moore expressed the early attitude 
well, when he addressed the meeting on the necessity of exertion 
in carrying the gospel into the surrounding districts. He stated 
that the population was increasing rapidly on every side of the 
town, and that the church had the strength to increase their 
preaching stations, but required system and order to take up 
fresh places." It is the development of that "system and order" 
that is here in focus. 
Early evangelistic effort was based, like all other functions of 
the church, on the local church unit. Jireh's Articles of Faith 
included no reference at all to the biblical Commission, probably 
on account of its emphasis on election." However, those in the 
General Baptist tradition were energetically evangelistic, with 
the lead naturally being with Wharf Street. With reference to 
Wharf Street, it has been said that, in the early days, "in a 
real sense, the pastorate consisted of the whole of 
Queensland."^^ In the 1860's, Wilson and others from Wharf 
*" The Moreton Bay Courier, 10 February 1849, 4 May 1850 
" Wharf Street Baptist Church Minutes, 16 May 1862 
'^ In this, Jireh was not greatly different from other 
"election" based churches. For example, the Church of Scotland 
maintained a resistance to foreign missions, seen as a "reversal 
of the order of nature," significantly longer than the churches 
in England. - A.R. Vidler, The Church in an Age of Revolution 
(Pelican History of the Church, Vol, 5; 1974) pp,248f 
" R.D. Smith, The Evangelical Outreach of the City 
Tabernacle Baptist Church, Wickham Terrace Brisbane, With 
Particular Reference to its Function as a Mother Church (Thesis: 
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street regularly conducted preaching stations at Oxley, Boggo, 
Moggill, Hendra, Enoggera and Sandgate, and Wilson also made 
visits to Maryborough, Caboolture, Rockhampton and Bowen to hold 
services.'-' In 1862, Wilson set out to visit all the towns of 
Queensland.'* In fact, it has been appropriately noted that 
Wilson was somewhat frustrated by his attachment to one church, 
as he wanted to be free to travel Queensland preaching to 
primitive communities.'' Wilson "trained" J.T. Hinton for a 
short term in 1860 before dispatching him as pastor to 
Maryborough in that year. That pastorate did not work out, with 
Hinton being recorded as leaving after a few years, and a letter 
to Ipswich indicating that Mr Godson, a minister in his sixties, 
was sent there by Wilson early in 1863." Wilson's main aim was 
to proclaim the word widely, set up local churches, and appoint 
some kind of recognizable leadership. The vision was broad, but 
the personal qualities and equipping of personnel involved did 
not always produce success. 
These efforts were largely individualistic enterprises. Various 
attempts were made to systematize the evangelistic work, but the 
time seemed to be not right. In 1863, a unanimous resolution was 
carried at Wharf Street to form a committee "to arrange for the 
better supplying of our preaching stations, and to take into 
consideration the advisability of extending our operations."" 
However, the internal strife at Wharf Street in 1863-64 saw most 
of the committee leave, and similar resolutions were carried in 
1869 and 1874, with a view to carry out services "in any part of 
Baptist Theological College of Queensland, 1972) p.3 
" R.D. Smith, op. cit., p.13; 
Wharf Street Baptist Church Minutes, passim 
'* R.D. Smith, op. cit., p.13 
*^ C. Leggett, A History of The City Tabernacle Baptist 
Church (Brisbane: Unpublished typescript, 1981) p.5 
'" Letter from Mr Godson to Ipswich Baptist Church, April 
1863 
57 Wharf Street Baptist Church Minutes, 2 January 1863 
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our suburbs or country districts, where suitable openings can be 
found."" A further step in attempting to regularize the work 
was made in 1872, when the members were canvassed to ascertain 
their views on providing extra funds for the employment of a 
church evangelist. However, the finding was that it was "not 
expedient to take up the employment of an evangelist at 
present."^" More success pertained to the employment of J.B. 
Sneyd as an evangelist in the Pimpama district in 1873, but this 
really was more a Pimpama initiative than a Wharf Street one, 
even though Pimpama was officially a branch of Wharf Street."" 
Pimpama paid Sneyd £35 per six months' term, which was subsidized 
by £17 from Wharf Street subscribers."' Following the 
appointment of Sneyd, the Reverend R. Pearce, a former Wesleyan 
minister recently admitted into membership, was appointed as the 
Wharf Street Church Evangelist, at £150 per year, with particular 
responsibility for the work at Sandgate."^ Occasionally, some 
other initiative developed, such as the Young Men's Scripture 
Class's week of evangelical services in 1875."' However, the 
change was starting to occur, as the individualism of the 1860's 
was becoming replaced in the 1870's by attempts to formalize the 
work by committees and paid personnel. 
Wharf Street's pattern of spreading the word as widely as 
" Wharf Street Baptist Church Minutes, 5 February 1869, 
13 February 1874 
"^ Wharf Street Baptist Church Minutes, 16 January 1872, 
19 April 1872 
^ The Pimpama residents essentially supported Sneyd as 
their pastor, although he was officially known as a Wharf Street 
evangelist. 
"' Wharf Street Baptist Church Minutes, 17 January 1873, 
15 August 1873 
"^  Wharf Street Baptist Church Minutes, 5 December 1873, 
13 January 1874, 26 June 1874. 
Pearce's services were terminated on 30 April 1875, after 
financial difficulties arose - Wharf Street Baptist Church 
Minutes, 22 January 1875 
63 Wharf Street Baptist Church Minutes, 3 September 1875 
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possible was followed by Ipswich, the other early General Baptist 
church. Pastor Robert Morton, a friend of Wilson and clearly 
influenced by him, very early set up Sunday afternoon preaching 
services in two or three places "for organizing evangelical 
labours in this neighbourhood.""* Pastor Thomas Gerrard had 
preaching stations at Goodna and North Ipswich in 1871, and his 
assistant Thomas Woolley organized the station at Rosewood."' 
However, this model of opening up more preaching posts was not 
the only method of evangelism adopted by the churches. At Jireh, 
where there was no paid pastor or regular outstations during the 
1860's. Pastor Kingsford established a system of being in 
attendance at the School Room, every Wednesday evening from 
6.00p.m. to 7.15p.m., "for the purpose of holding conversation 
with any friends from the congregation who might be desirous of 
so doing.""" Rockhampton, with no pastor in 1871, instituted a 
similar idea, with two laymen in attendance at fixed times in the 
week, "for holding a conversation on religious matters with any 
persons who might desire it.""" This worked well in Rockhampton, 
with numbers being led into applications for baptism and 
membership as a direct result."" Similarly, South Brisbane 
appointed deacons to hold such conversations when they were 
without a pastor."" Another strategy used at the same time by 
South Brisbane was the systematic distribution of tracts 
throughout the neighbourhood."" This was also taken up by other 
churches, but became more popular later in the century, as 
"* Ipswich Baptist Church Minutes, 11 February 1864 
"' Ipswich Baptist Church Minutes, 10 September 1871, 
28 September 1871, 28 December 1871 
"" Jireh Baptist Church Minutes, 20 August 1867 
"" Rockhampton Baptist Tabernacle Minutes, 30 November 1871 
"" Rockhampton Baptist Tabernacle Minutes, 1872, passim 
"" South Brisbane Baptist Church Minutes, 22 June 1874, 
3 July 1874 
"° South Brisbane Baptist Church Minutes, 8 June 1874 
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recorded in numerous churches."' In 1879, the Baptist 
Association's Tract Distribution Sub-Committee recommended a 
seven point scheme for a systematic coverage of all Brisbane 
suburbs, involving all Brisbane Baptist churches. A united 
meeting was proposed for the beginning of the following winter 
to organize the distribution."^ That meeting did not eventuate, 
but the Association was tuning in to where the people were 
heading. Tract distribution was not as personally 
confrontational as conversations and preaching, and so a 
different sort of person could be involved. Certainly, 
significantly larger numbers of personnel are recorded as being 
so involved in the 1890's. 
Virtually all of this early endeavour had to do with local 
evangelism only. There was some evidence of a wider vision, but 
it was rather limited. The spirit of B.G. Wilson is evident in 
a letter sent from Wharf Street to the English Baptist Missionary 
Society in 1869. This letter suggested that the Baptist 
Missionary Society form a Colonial Missionary Society in England, 
having for its object the employing of funds and the obtaining 
of ministers to take up this most important field of Christian 
work. It gave details of colonial demography and religion, 
drawing an unfavourable contrast between the Baptists' one paid 
minister in the whole of the colony and the far more numerous 
representatives of the clergy of Wesleyan, Congregationalists, 
Presbyterians, Episcopalians, and other Methodists. It expressed 
concern for the thousands of colonists in the bush, who for years 
had never been visited by any minister. Finally, it despaired 
of "the worse than heathen darkness of our own countrymen, " which 
must qualify the colonies as "a field for missionary labour." " 
It took the Baptist Missionary Society more than a year to reply, 
'^ Taringa Baptist Church Minutes, 31 October 1892; 
Maryborough Baptist Church Minutes, 31 November 18 95; 
South Brisbane Baptist Church Deacons' Minutes, 16 August 1898 
^^  Baptist Association of Queensland Minutes, 7 October 1879 
"^^  Letter from Wharf Street Baptist Church to Baptist 
Missionary Society, 3 September 1869 
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and its answer was that "the Committee cannot see their way to 
accede to the application from Brisbane." The refusal was based 
largely on the grounds of the plentiful supply of evangelical 
ministers in Queensland, as outlined in Wharf Street's letter, 
and of the Baptist Missionary Society's focus on heathen lands 
rather than "purely denominational objects.""* There was no 
further appeal made for this sort of structured assistance. 
The other area notable by its absence is that of foreign 
missions. Though there would be some passing interest in a talk 
by some missionary, there was generally no direct involvement in 
missions, and indeed very little interest generated at all from 
within the early colonial church. The Moreton Bay Courier 
recorded the visit of the Reverend J. Watsford, a long-term 
missionary in Fiji, and his lecture on "Feejee and the Feejeeans" 
in Stewart's Evangelical chapel."^ But this was guite an 
isolated reference. Wharf Street records contain an item 
referring to some of the women preparing lists for subscriptions 
to the Queensland Baptist Missionary Society in 1862."" Clearly, 
the term is used loosely, since there was no Baptist Society of 
any kind in Queensland in 1862 and indeed, that was the very time 
of Jireh's constitution as only the fourth Baptist church in 
Queensland, and not all of them were on good terms. Given 
Wilson's connection with the English Baptist Missionary Society, 
this reference seems to refer to a Queensland subscription for 
the Baptist Missionary Society, rather than any indication of a 
foreign missions cause in Queensland. A similarly isolated 
resolution in Ipswich's books in 1864, "that a Foreign Mission 
Cause be at once established, " may have Baptist Missionary 
Society work in mind also."" However, by 1864, there was an 
"* Letter from Baptist Missionary Society to Wharf Street 
Baptist Church, recorded in Wharf Street Baptist Church Minutes, 
7 October 1870 
"' The Moreton Bay Courier, 3 January 18 5 2 
"" Wharf Street Baptist Church Minutes, 31 January 1862 
Ipswich Baptist Church Minutes, 4 August 1864 
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embryonic Queensland Baptist Association about, so this could in 
fact be the first reference to an attempt to organize a foreign 
missions work in the colony. (See Chapter 11 for the development 
of the Queensland Baptist Association). 
The one clear exception to the general statement about foreign 
missions non-involvement was the German churches. From their 
beginning in Queensland, the Germans placed a high priority on 
foreign missions support, and made many references to both 
amounts raised and fields supported. At Engelsburg, the church 
raised £9/10/- for foreign missions work in 1876."" Given that 
pastors of the day received about £1 or £2 per week, that 
represents an impressive sum. At the German Conference meeting 
the following year, five churches totalling 305 membership 
donated £45/5/3 to foreign missions."" They sent their money to 
Germany to support Oncken's German Baptist Missionary Society in 
Hamburg."" Brother F. Hinrichsen reported in the German 
periodical Das Missionsblatt two donations form Mt Walker to 
Oncken's Society in 1877, of £27/10/- and £45/9/9 respectively."' 
When Marburg received a request for assistance from Budapest, 
Hungary, they responded promptly with a collection of £8/18/6, 
followed a month later by another collection of £10 paid to 
Oncken's Society."" Foreign missions were firmly on the Germans' 
agenda, in a way that early marked them out from the English 
speakers. Yet here again, this was an expression of their home 
culture, related to their ecclesiastical and spiritual roots, 
rather than a local development, with the Germans maintaining a 
"" Engelsburg Baptist Church Minutes, 5 August 1876 
"" Engelsburg Baptist Church Minutes, 22 September 1877 
"° P.G. Bryant, A History of the German Baptist Churches of 
Queensland (Thesis: Baptist Theological College of Queensland, 
1982) p.8; 
The Conference of the South Queensland German Baptist Union 
Minutes, 2 September 1876 
"' Missionsblatt, 1877, p.134 
"^  Marburg Protocollbuch, 19 June 1887, 17 July 1887 
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much closer bond with Oncken than existed in any possible British 
parallel. 
The early situation was one of individual initiative at the local 
church level, concentrated almost exclusively on local 
evangelism. The strategy of establishing as many new preaching 
stations as possible met with varying degrees of success, 
depending upon the quality of personnel and supervision 
available, as well as local conditions. Given the status of the 
early colonial church, and its primary goal of becoming securely 
established, the limited horizons of evangelism are not 
suprising. However, as the local churches did begin to 
consolidate in the 1870's, local energy began to be absorbed in 
the growth and structured programmes of the home church, and a 
more formalized approach to the Great Commission was adopted, 
through committees, paid personnel, and co-operative ventures. 
Regulation of preaching stations rather than their proliferation 
became the order of the day. So it is hardly suprising that, 
with the advent of the Baptist Association in Queensland in 1877, 
a still more highly structured approach to outreach was 
developed. 
With the commencement of the Association, the outreach policy of 
the early churches, especially Wharf Street, changed 
significantly. The responsibility for opening up new areas 
quickly became that of the Association,"^ This is graphically 
illustrated in Wharf Street's minutes of 1877, Although the 
Association was not formally constituted until 18 October, a 
resolution dated 4 October was passed in the light of the 
continuing difficulty that Wharf Street was experiencing in 
supplying the Enoggera station. It read: "That provision for the 
outstations be left over for the present and that means be taken 
to bring the matter before the Baptist Association at the 
earliest opportunity,"" Soon after the death of Wilson in 
R.D. Smith, op. cit., pp.5f 
" Wharf Street Baptist Church Minutes, 4 October 1877 
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February 1878, the church's records show an almost complete 
absorption with the need to find another pastor. Requests for 
assistance from German Station and Enoggera were first referred 
to the deacons, and then soon rejected outright."' Clearly, 
Wharf Street's role as a church-planting parent church was 
changing rapidly, as local leaders became more self-directed in 
their activities, and channelled their outreach energies into 
Association leadership. 
There was some local initiative after 1877, but it was quite 
limited, and generally not in those churches which were strongly 
committed to the Association, such as Wharf Street and Petrie 
Terrace. True, Wharf Street did set up its own evangelistic 
committee in 1888, and supported its own church evangelist in 
1889, but not much else is detailed apart from Association 
activities."" Petrie Terrace also records the evangelistic 
visitation conducted by Thomas Bellottie in 1883, where he 
claimed about thirty conversions during the six years of that 
work, "" and there was an extension of the work into Rosalie."" 
Yet these incidents read as exceptions in the general flow of 
developments. South Brisbane, always a little remote 
geographically from the other Brisbane churches, conducted a 
series of evangelistic services in 1879, but even this called on 
the pastors from Wharf Street, Jireh and Fortescue Street."" By 
way of contrast, a later series of proposed open-air services was 
postponed indefinitely."" Jireh, always a little aloof 
ideologically, opened up a new work at Nundah in 1884, held 
"^  Wharf Street Baptist Church Minutes, 7 June 1878, 
5 July 1878 
"" Wharf Street Baptist Church Minutes, 30 October 1888, 
24 July 1889 
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Petrie Terrace Baptist Church Minutes, 20 April 1883 
Petrie Terrace Baptist Church Minutes, 4 July 1884 
South Brisbane Baptist Church Minutes, 29 May 1879 
South Brisbane Baptist Church Minutes, 13 July 1891 
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prayer times for revival in 1889, and employed Higlett to take 
charge of Albion in 1890."' But in the main, it was only those 
churches which were more distant from the Brisbane epicentre that 
continued to show local initiative in evangelism late in the 
century. The Germans reported "a lovely time of revival" in 
Marburg in 1881."" Maryborough pushed ahead with work at 
Granville, though it lapsed after a six months' trial."' Dinmore 
proposed to employ a Bible Woman to engage in more aggressive 
evangelism in 1893."* Lakes Creek Mission came into existence 
at Rockhampton in 1896."^ However, the total of all such local 
activity is comparatively small in the context of the much larger 
role very guickly played by the Association. 
Evangelistic endeavour in conjunction with local churches was the 
first venture of the new Association. Here it took the role of 
instigator and co-ordinator. This suited the Brisbane churches, 
since it reduced organizational energy and costs, while 
facilitating the involvement of a wider range of preachers, both 
local and overseas people. It also suited the larger provincial 
centres, such as Toowoomba, who could now share some of that 
extra attractiveness formerly the preserve of the wealthier 
churches in Brisbane. This part of the Association's work can 
be divided into three areas: local evangelistic services in the 
churches; the co-ordination of special evangelistic programmes 
involving speakers from England; and the employment of a 
specialist City Missionary. 
"' Jireh Baptist Church Minutes, 28 October 1884, 
10 January 1889, 24 July 1890 
92 Der Pilger, No.11, 1881 
93 Maryborough Baptist Church Minutes, 6 October 1886, 
16 March 1887 
Minutes of the United Committee of Ipswich and Dinmore 
Baptist Churches, 11 December 1893 
"' A. Johnman, Century of Witness 1862-1962, History of the 
Baptist Church Rockhampton (Rockhampton Baptist Tabernacle: 
Unpublished typescript, 1962) p.6 
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Early in 1879, the Reverend John Straughen of Ipswich proposed 
that the Association should organize a series of evangelistic 
services during the winter months."" The Association concurred, 
noting that nearly all the churches in the colony were favourable 
to such services. Having agreed in principle, the Association 
then put it to the ministers, in whose hands the details were 
left."" The various ministers, especially Coombs of Wharf 
Street, Kingsford of Jireh, Moore of Petrie Terrace, and Downing 
of Fortescue Street, were actively involved in conducting the 
services, for the first time held "in connection with the Baptist 
Association." They were held in Petrie Terrace and Jireh in the 
first week in May,"" with two ministers appointed to conduct the 
services in each church. Then came Wharf Street and Windsor Road 
in the second week of May,"" South Brisbane in the third week,'"" 
and Toowoomba in the second week in June.'"' Despite Straughen's 
role as initiator, there is no record of any meetings held in 
Ipswich. Reports on these meetings are summed up in the words 
of the South Brisbane statement: "Christians were revived and 
refreshed and several remained to the after meetings to enquire 
what they should do to be saved. "'"^  These services were 
intentionally revivalist, and though no great awakening occurred, 
results were sufficiently encouraging. 
Similar evangelistic services were conducted again in the early 
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Baptist Association of Queensland Minutes, 25 February 
Baptist Association of Queensland Minutes, 1 April 1879 
Petrie Terrace Baptist Church Minutes, 23 April 1879 
Windsor Road Baptist Church Minutes, 12 March 1879; 
Wharf Street Baptist Church Minutes, 21 March 1879 
'"" South Brisbane Baptist Church Minutes, 29 May 1879 
'"' Toowoomba Baptist Church Minutes, 28 April 1879, 
7 May 1879 
'"^  South Brisbane Baptist Church Minutes, 29 May 1879 
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1880's. Six Baptist ministers held services at Jireh in 1882.'"' 
Four ministered at the week of revival services at Petrie Terrace 
in the same year,'"* and several others there the following year, 
including Robinson from Sydney and Clinch, a recent arrival from 
Spurgeon's College, en route to Maryborough.'"' However, the 
enthusiasm for such services to be conducted by local ministers 
was waning. With the growth of a certain degree of 
sophistication, in both colony and churches, the appeal of a 
local personality was being outshone by the demand for a more 
exotic performer, with local prophets seemingly losing their 
honour in their own land. Evangelistic concerns were starting 
to be seen in two ways: the routine, ongoing labour of a 
capable, settled pastor, and the special efforts of high profile 
imported visitors. The Queensland Freeman in 1882 featured 
consecutive articles under the headings, "Wanted - Ministers" and 
"Wanted - Laymen," in which it was stated that the chief obstacle 
to denominational advancement was the insufficient supply of 
suitable men for pastoral and evangelistic work, coupled with the 
dearth of "active, intelligent. Christian laymen."'"" The 
Association was to become involved in trying to meet these 
pastoral needs, but it was to be a gradual process. In the 
meantime, evangelistic effort was to see the new phenomenon of 
imported itinerant evangelists. 
The first of these visitors, and probably the inspiration for 
later ones, was the Reverend Thomas Spurgeon, son of Charles. 
He was not brought to the colony by the Association, but when he 
visited in 1878, his services were welcomed. With Downing of 
Fortescue Street, also a graduate of Spurgeon's College, Thomas 
Spurgeon conducted evangelistic meetings in Toowoomba, with wide 
appeal and good response. In his report in his father's 
'"' Jireh Baptist Church Minutes, 3-10 September 1882 
'"* Petrie Terrace Baptist Church Minutes, 31 July - 4 
August 1882 
'"^  Petrie Terrace Baptist Church Minutes, 20 August 1883 
'"" The Queensland Freeman, 15 April 1882, 15 May 1882 
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magazine, The Sword and the Trowel, Spurgeon related "the 
animosity and opposition" manifested in Toowoomba, but continued 
to tell how Downing preached for five consecutive evenings, where 
"some of the most rowdy of the Larrikins sought and found mercy, 
and many gave their hearts to Jesus." Then, Spurgeon preached 
on the Thursday evening in the Royal Assembly Rooms, to an 
audience of six or seven hundred, when "a great many (were) moved 
to seek eternal life."'"" Spurgeon also addressed the Jireh 
anniversary meetings that year.'"" Later, the Association 
brought him back in 1880 to address their special evangelistic 
series in the churches. He stayed for nearly two months, 
preaching in Brisbane on five Sunday afternoons, and once or 
twice during each week. He also preached at Sandgate, Ipswich 
and Toowoomba before being farewelled at Wharf Street on 
2 7 September.'"" 
Spurgeon's College was to provide the impetus for the next 
evangelistic visit to Queensland Baptists, in the persons of two 
men from there, Messrs Harrison and Isaac, invited by the 
Association in 1881."° An indication of their ministry is 
contained in a detailed minute in Jireh's records: 
At the close of the month of August 1881 the church 
was visited by two brethren who were travelling 
through the colonies as evangelists and who at the 
request of the Baptist Association of Queensland had 
visited the colony. Messrs Harrison and Isaac . . . 
from Spurgeon's College ... (were) at Jireh August 
24th and continued till Sabbath September 11th during 
which time (they) conducted 19 services at which 
between 200 and 300 souls at the invitation of the 
brethren retired to the vestries and were there 
personally conversed with on matters pertaining to 
salvation, many of whom were led by Divine Grace to 
trust in the finished work of our Lord and Saviour, in 
'"" The Sword and the Trowel, 18 81, p. 9; 
Toowoomba Baptist Church Minutes, 2 September 1878 
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whose name we trust and whose glory we seek.'" 
Similar accounts, on a smaller scale, were reported elsewhere. 
At South Brisbane, the pastor reported that about 30 people "had 
come forward at the late Evangelistic services as enquirers after 
the way of peace.""" At Petrie Terrace, Isaac and Harrison made 
special appeals to the undecided, and "about 60 or 70 responded 
to the invitation." This was followed by a Special Service for 
enquirers addressed by Isaac, after which the enquirers were 
invited into the side rooms where their names were taken down and 
their wishes ascertained. A list of 35 names follows in the 
book, with 22 of them applying for church membership the next 
month.'" At the end of the year, Isaac was invited to the 
pastorate at Toowoomba, but he declined."* These revival 
meetings of Harrison and Isaac made a big impact on the Baptists 
of South East Queensland. However, this was the last major 
programme of this kind arranged by the Association in the 
nineteenth century. Harrison was invited again in 1883, but he 
was not available. From then on, the primary concern of the 
Association was to supply more pastoral oversight throughout the 
colony, rather than pursue such evangelistic campaigns. 
Before leaving the field of Associational initiative in 
evangelism, mention needs to be made of the appointment of a City 
Missionary in Brisbane. Churches were canvassed about funding 
in 1881, and since McPherson of Toowoomba was then available, it 
was decided to appoint him under the supervision of a committee 
of the pastors and one delegate from each church in Brisbane."^ 
This was seen as "a most valuable adjunct to the work of our 
churches, and also a great help in evangelizing the city and 
'" Jireh Baptist Church Minutes, August-September, 1881 
"" South Brisbane Baptist Church Minutes, 24 August 1881 
"' Petrie Terrace Baptist Church Minutes, October 1881, 
16 November 1881 
"* Toowoomba Baptist Church Minutes, 7 November 1881 
'" Baptist Association of Queensland Minutes, 7 June 1881 
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suburban district.""" The funding for this was to be kept 
separate from the general fund, being dependent on special 
subscriptions in the churches. This idea met with mixed success. 
For example, the Wharf Street Auxiliary to the Brisbane City 
Mission (as it was first known) raised £70 of the total £100 
required for 1883."" On the other hand, within a few years, 
Petrie Terrace had decided to discontinue its financial support 
altogether."" The job lacked clear definition, and McPherson 
was often used by the Association to fill gaps in local preaching 
posts, gaol visitation, and to carry out a variety of other 
suggestions that occurred from time to time."" Although he 
produced reports annually to the Association, they simply listed 
the places he had visited. Though he was energetic, no records 
indicate what measure of success his work as a City Missionary 
achieved. 
After the early efforts at evangelistic co-ordination, the 
Association turned its focus to the more structured development 
of Home Missions and Foreign Missions. Its concern for the wider 
colonial scene had been always present, stemming no doubt from 
the spirit of Wilson and others. Involvement in foreign 
missions, however, was never part of the early scene, and it 
needed more input from the southern colonies to get it started, 
and even then, it did not reach great heights by the end of the 
century. 
Though early leaders had seen the need for the provision of 
pastoral oversight in the colony, it was not until 1882 that the 
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The Queensland Freeman, July 1881 
Wharf Street Baptist Church Annual Report, 1883 
Petrie Terrace Baptist Church Minutes, 5 November 1886 
For example, he was asked to hold a service in an empty 
bus in Eagle Street on Sundays - Baptist Association of 
Queensland Minutes, 8 December 1881; he was relieved of some 
missionary work to allow him to visit Rosewood and Marburg - 4 
March 1884, 1 April 1884; he was sent as an interim pastor to 
Maryborough - 7 October 1884 
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first real seed of a structured Home Mission Society was planted. 
The arrival of the Reverend William Poole at South Brisbane from 
Victoria in 1880 signalled the beginning of organizational 
missions. At the Annual Meeting of the Association in 1882, 
Poole urged the claims of the country districts of the colony, 
and the need of a Queensland Home Mission.'"" He then gave 
notice of a motion "that the committee take into consideration 
the propriety of establishing a Queensland Baptist Home 
Mission."'-' The Mission was duly constituted on 6 February 
1883.'-- The objectives of the Mission were: (1) to assist weak 
churches; (2) to establish new interests; (3) to provide 
evangelists for the bush; and (4) to educate young men for the 
ministry.'-' Of seven rules pertaining to the functioning of the 
Society, Rule 4C is of particular interest: "In cases where the 
Society may bear a large proportion of expenditure the minister 
to be the agent of the Society and subject to its directions."'^* 
Weak churches now had an agency to assist them, and this was to 
prove useful. However, there was no doubt as to where the 
authority in these operations was to lie. This pressing need to 
take a corporate, denominational responsibility for pastoral 
supply was echoed by Whale in 1887, when he successfully 
introduced a series of motions to extend the work of the Home 
Mission Society. These motions acknowledged the large and 
increasing populations in the colony without any evangelizing or 
pastoral care of the Association, and pledged to use all possible 
influence in the churches to be more committed to supplying the 
ministry of the Word and forming of churches in accordance with 
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Baptist principles. They also instructed the incoming committee 
to seek and to locate suitable men in strategic places, and to 
raise the necessary funds for the purpose.'" The groundwork was 
now laid for Home Missions, but it had taken ten years for the 
Association to come firmly to grips with the situation. 
Developments in the late 1880's indicated the Association was on 
the right track. Endeavour was earnest, though not always 
totally successful. In 1888, the Association received letters 
from Gympie, Charters Towers and Townsville asking for its 
involvement in forming churches. All three towns were adopted 
as "spheres of work in connection with the Home Mission."'"" 
Within a few months. Association appointments had been made. Mr 
Brame was sent to Charters Towers for a six months' term at a 
salary of £3/10/- per week, of which the Association was to 
provide £1 per week. Mr Pryce was sent to Townsville for six 
months, at £200 per annum, half to come from the Association. 
Mr Weller went to Gympie for six months at £120 per annum.'" 
Brame resigned after four months, Pryce left after his six 
months, and Weller lasted for seventeen months.'-^ Though these 
initial pastorates did not last long, they did effectively 
establish a cause, and so committed the Association to maintain 
its involvement. As Pryce reported, "We have indications of 
permanence and progress most cheering to all interested."'"" 
Gympie was not quite as cheering, however, as the Annual Report 
of 1890 announced the closure of the work there at the end of 
^ Baptist Association of Queensland Minutes of Annual 
Meeting, 1 November 1887 
'* Baptist Association of Queensland Minutes, 7 February 
1888 
'" Baptist Association of Queensland Minutes, 5 June 1888, 
3 July 1888 
'•^  Baptist Association of Queensland Minutes, 16 October 
1888, 5 February 1889, 3 December 1889 
'"" Baptist Association of Queensland Annual Report, 
13 December 1888 
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November."" Not all churches could afford to support both the 
emerging missions developments - Home Missions and Foreign 
Missions - and it is noteworthy that when a choice had to be 
made, it was usually in favour of the Home Mission.'" This is 
understandable, given the immediacy of local needs, and the 
relative remoteness of foreign causes. The weaker churches 
needed the support of the Home Missions, so mutual support was 
an obvious strategy. However, others who had no need for 
Missions support themselves, still gave their backing to the 
Society quite willingly."" 
As the role of the Home Mission Society became quickly known and 
accepted, the 1890's saw it develop as the first place of contact 
for any assistance or enterprise within the colony. In 1891, 
Sandgate resolved to use the School of Arts at Zillmere for a 
Mission Station in connection with the church, and so it made 
application to the Association "for pecuniary assistance to 
enable (them) to carry out the work.""^ The Society immediately 
made a grant of £50."* The German churches requested the 
Association to engage a German missionary for their area."^ 
Enguiries were made, but with no success.'" In response to an 
appeal from some friends in Crow's Nest, the Association entered 
negotiations to try to establish a local church, again with 
little success.'" When first Petrie Terrace, then Wharf Street, 
found themselves unable to carry on the work at Rosalie, the 
130 Baptist Association of Queensland Annual Report, 1890 
"' Maryborough Baptist Church Minutes, 5 March 1888, 
7 March 1888 
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Association was asked to take it on, which it did till into the 
twentieth century. A similar situation happened at Bulimba and 
Beaudesert."" By 1898, secretary William Whale was able to 
review the past two decades and give guite a comprehensive 
picture of the development of the Home Mission Society. He noted 
that in 1877, there had been eight churches with a total 
membership of 618, and seven pastors. By 1898, there were 22 
churches, with a membership of 1876, and 22 pastors. The 
northern frontier had been pushed from Rockhampton to Charters 
Towers and Townsville, Nevertheless, he also noted the decline 
in public spirit and adventure in occupying outstations and the 
unacceptably slow progress that had been made.'^" 
Of significance in the light of the last comment is the fact that 
no new work was actually opened in Queensland in the 1890's. It 
was a period of consolidation of existing, and often struggling 
works, but no real expansion in areas of involvement took place. 
The other interesting element is the lack of any vision of work 
among Aborigines or Kanakas. When Arthur Tyson of Wharf Street 
wanted to do such work, he resigned and went north with the 
Church of England Mission to the Aborigines.'*" When G. Colton 
Smith wrote declaring his desire "to work among the Aborigines 
under the auspices of the Association," the secretary was 
instructed to reply that "the Association did not contemplate 
undertaking mission work among the Aborigines."'*' It was to be 
some time before the Baptist Association was to see Aborigines 
as a sphere of work for its engagement. Perhaps the final word 
on the development of the nineteenth century Home Missions came 
in 1898, when Whale was appointed by the Association to be the 
Queensland representative on the Intercolonial Home Union 
'•*" Baptist Association of Queensland Minutes, 2 March 1897 
"" The Queensland Baptist, 1 March 1898 
'*° Wharf Street Baptist Church Minutes, 27 April 1892 
*^' Baptist Association of Queensland Minutes, 27 March 1900 
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Committee.'*- Federation was in the air, and a lot of talk was 
about concerning federal corporatization. However, such a 
national body as this did not really eventuate until well into 
the next century, with the formation of the Federal Home Mission 
Board in 1926.'*' 
The wider world view of foreign missions developed in parallel 
with the Home Mission Society, though its progress was even 
slower. As shown earlier, there really was no early commitment 
to foreign missions before the 1870's, and the beginnings of this 
area of work were introduced, rather than home grown. The first 
reference to supporting a missionary in connection with the 
Association was made in 1880, but the vague statement most likely 
referred to the employment of a local City Missionary, as 
discussed above.'** The Queensland Freeman ran an article in 
1881 on "Foreign Mission Work," but again, this was more a 
general interest story about American Baptist Missionaries' work. 
Yet the editor did try to mount a challenge to Queensland readers 
to consider the possibilities of getting involved. "What can we 
do in the matter? The cost of sustaining a native missionary is 
only some fifteen pounds per annum. Is there anything to prevent 
us from making a beginning?" The idea that was germinating was 
that of initial financial support of a missionary.'*' 
It should be noted that the editor of The Queensland Freeman was 
William Poole, the instigator of the Home Mission concept. This 
same man had brought forward the idea of the "desirability of 
doing something for foreign missions" in 1882, just a few months 
'*- Baptist Association of Queensland Annual Meeting, 
22 September 1898 
'*' B.S. Brown, Baptised into One Body (Melbourne: Baptist 
Union of Australia, 1987) p.19 
'** Baptist Association of Queensland Minutes, 6 July 1880 
145 The Queensland Freeman, October 1881 
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prior to his urging the need for a home mission.'*" This issued 
in a draft letter circulated to the churches asking for funds 
"sufficient for the support of two native preachers in India, 
which would require £30 per annum."'*" However, no real response 
was forthcoming, and the Home Mission occupied the energies of 
the Association. The colony was maturing, but it had not yet 
reached the stage of self-confidence that allowed it to launch 
brave new ventures.'*" So with the Baptists, it was not until 
another southern colonial input into Queensland that any more 
developments occurred. 
In 1885, the Association received a letter from the Reverend 
Silas Mead of Adelaide, stating that Miss Arnold would visit 
Queensland in order to bring the claims of Foreign Missions 
before the churches.'*" She arrived in June of that year, a 
visit which can guite rightly be seen as the origin of Baptist 
Foreign Missions work in Queensland. She was introduced to the 
Association by Poole, and after some conversation on foreign 
missions work, Higlett put the motion that "this committee do now 
form a Foreign Missionary Society and that the Committee of the 
Association be the Committee to manage such Mission, for the 
present, the Mission to be designated. The Queensland Baptist 
Missionary Society." This was immediately followed by a Poole 
proposal: 
that the Queensland Baptist Missionary Society work on 
the basis laid down in the accompanying Memorandum and 
that two Zenana missionaries be sent from the Colony 
'*" Baptist Association of Queensland Minutes, 6 June 1882 
cp Home Mission, 22 November 1882 
147 The Queensland Freeman, July 1882 
'*" The Baptists were not alone here. A comparison with the 
Presbyterian Church of Queensland shows that even this more 
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was effectively restricted at the time to Aboriginal work. 
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as soon as possible with permission to engage Native 
Agents as the work reguires and funds permit. ' ISO 
A plan was made for Arnold to visit all the churches in her 
month's visit, and if she were to encounter anyone in Queensland 
eminently suited to the work, she was to contact the committee. 
Her visit was well promoted in the denominational paper and she 
was well received in the churches."' Her visit to Wharf Street 
brought interest and financial support.'" But perhaps the most 
significant visit she paid was to Jireh, possibly the least 
expected place to provide a historic response to a missionary 
appeal. 
A few weeks prior to Arnold's visit. Miss Martha Plested had 
applied to Jireh for membership on 28 May 1885, and was received 
into membership on 7 June 1885."^ She had been anticipating 
missionary work while still in England.'" Now, on hearing 
Arnold's message, she applied as a candidate to the Queensland 
Baptist Missionary Society to join Arnold in the Zenana 
Mission."' She was accepted on 1 September, and sailed for 
India on 24 October 1885, the first foreign missionary recruited 
and commissioned from Queensland.'" Very soon, many churches 
adopted the Young Women's Mission Class, whose tasks were to 
promote missions interest and to raise funds for the Zenana 
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Mission."" 
It was intended that others should join Plested, but from 
Queensland, only one other, Kate Allenby from Windsor Road, was 
to join her.'" The cause of Foreign Missions was popular, but 
apart from these two ladies, there was no rush to enlist for 
active duty. Rather, support was in terms of fund-raising and 
other associated means. In 1886, the Queensland Baptist 
Missionary Society sent £50 to the South Australian Baptist 
Missionary Society for provisions and accommodation for lady 
missionaries in India. It also authorized the purchase of a 
piece of land at Tangail in South West Mymensing for the 
establishment of a mission there.'^" At Jireh, when proceeds of 
a lecture were not reguired by the church, they were diverted to 
the Foreign Missions cause.'"" At Petrie Terrace, two members 
were appointed as collectors for and promoters of the Queensland 
Baptist Missionary Society.'"' Wharf Street formed an auxiliary 
of the Society.'"^ The Foreign Missionary Society became 
independent of the Association as to its management in 1887, '"' 
and became a distinct Society in 1888.'"* The structural side 
developed quite well in the several years after 1885. However, 
an objective assessment of the effectiveness will show that, in 
15 years, the Queensland Baptist Missionary Society recruited two 
'" The Queensland Freeman, 15 August 1885, and virtually 
all churches' records of post-1885 
"" D. Parker, "Miss Martha Plested - Pioneer Baptist 
Missionary," op. cit., p.5 
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women to the mission field (and they were hardly the results of 
Society effort), provided funds for their support, and purchased 
a block of land in Bengal. But that really was all. As with the 
Home Missions development, it was to be a few more decades before 
a Federal body came into being and facilitated a more effectual 
programme of foreign missions. 
By way of summing up the discussion of evangelism and missions, 
it can be seen that the early evangelistic efforts of the 
colonial Baptist churches were both individual and sporadic, very 
much dependent on the pioneering personalities and enterprise of 
various leaders. These leaders comprised both clergy and laity, 
but none typified the spirit more than B.G. Wilson. During the 
1870's, there was a period of consolidation rather than 
expansion. It was no doubt the inevitable lull after the initial 
phase of zealous exuberance. Onto the scene came the Baptist 
Association of Queensland, and a new direction developed. The 
era of structured programmes replaced that of individual 
enterprise. Co-ordinated campaigns of evangelistic services, 
imported evangelists, and the highly regularized structures of 
Home Missions and Foreign missions Societies developed. That all 
came as a result of the desire to make a comprehensive provision 
of pastoral oversight, and to be more efficiently involved as a 
denomination in the world-wide Great Commission. 
Social Action: the Church in Community 
No matter how exclusive a church may be in its membership 
requirements, it cannot exist in isolation from the community of 
which it forms a part. Community and church attitudes exist, to 
a degree, in a symbiotic relationship. Just as the nineteenth 
century social philosophy influenced Jireh's attitude to its 
Polynesian members, so too other prevailing social attitudes were 
reflected by the church. In the main. Baptists were social 
conservatives, and represented the majority morality of 
respectable society. This becomes evident when their individual 
and corporate roles in the politics and the public forum of the 
colony are examined. The purpose of this segment is to examine 
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how individual Baptists were involved in community affairs, and 
how Baptists were involved institutionally in the community. The 
development from pioneer church to settled denomination will be 
again in focus, to determine how such community interaction 
changed over the period in both substance and style. 
In the early years, attempts to influence society were made 
largely by individuals, both clergy and laity, rather than by the 
church as such, which saw itself as separated from the world. 
Most noticeably, the early ministers spoke out as the voice of 
the Baptists. Generally, these public utterances and activities 
were in matters of social, rather than spiritual, concerns. From 
the time of his arrival, Charles Stewart was actively involved 
in the public arena. His principal target was the proposed 
resumption of convict transportation to the colony. A meeting 
at Ipswich of sguatters and other employers of labour was called 
in 1850 to promote the proposal "that the continuance of 
transportation to Moreton Bay (is) desirable." Stewart led the 
vocal opposition to this, putting forward an amendment to the 
effect "that the resumption of transportation would be injurious 
to the moral, social and political welfare of the colony.""" 
His argument was not a plea for the convict, but rather a 
statement of the colony's need to introduce honest reliable 
workers who would provide the basis for a morally upright 
society. The echo of Lang's immigration scheme is quite clear, 
and not at all suprising, since Stewart had come to the colony 
as part of that scheme. Other immigrants on the "Fortitude" also 
wrote letters to the newspaper supporting Stewart's views.'"" 
Opposition to transportation was not Stewart's only social 
involvement. In 1850, he was reported as ministering to two 
condemned prisoners scheduled for hanging. With two other 
clergymen, he spent the Sunday in the cells with the men, and he 
165 The Moreton Bay Courier, 14 January 1850 
'"" As early as 30 June 1849, The Moreton Bay Courier had 
reported a petition against transportation by a number of the 
passengers of the "Fortitude." 
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returned early on Monday morning. He remained until the arrival 
of the executioner, when he requested an additional 10 minutes 
for prayer. After the execution, he was the only one prepared 
to help the hangmen in placing the bodies in the coffins, and 
then followed the coffins to the burial place.'"" Stewart also 
delivered many public addresses in the School of Arts on a 
diversity of topics. These addresses were marked by a high 
degree of informed content, a logical and persuasive 
presentation, and practical suggestions for action which clearly 
had the welfare of the lower socio-economic groups at heart. 
Typical of these was his public lecture on "Social Economics," 
advertised as being "deeply interesting to the working classes," 
which culminated in Stewart's proposal of "the establishment of 
a local Savings Bank and Loan Fund; also a Dispensary and 
Building Society."'"" Despite much public heckling from the 
wealthier employer and land-owner groups, Stewart was forever 
active in causes he saw as improving the lot of the common 
people, 
When it came to community involvement, it was again the name of 
B.G. Wilson that stood out in the 1860-70's. As well as being 
imbued with the missionary's zeal for church extension, Wilson 
was also endowed with a strong sense of social justice. This 
expressed itself in two particular ways: gaol visitation and 
medical work. As well as setting up preaching stations in many 
communities, Wilson personally instigated services at the 
Brisbane gaol, in penal communities at St Helena, and at the 
hospital at Dunwich.'"" He regularly visited all these places 
personally, but probably more important, he organized others to 
join him, which effectively saw such work outlive him. Before 
coming to Brisbane, Wilson had deliberately studied homoeopathic 
medicine in preparation for missionary work. In Brisbane, these 
medical services were to be in constant demand. It was one of 
'"^  The Moreton Bay Courier, 8 July 1850, 13 July 1850 
*''" The Moreton Bay Courier, 12 August 1850, 17 August 1850 
'"" R.D. Smith, op. cit. , p. 2 2 
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the great strengths of the man's character that these services 
were dispensed freely to the poor and afflicted irrespective of 
creed or social status.'"" Because of colonial conditions, he 
occasionally acted as locum for Brisbane doctors.'"' Although 
not afraid to speak out on issues of concern, Wilson's community 
work differed from that of Stewart in that the latter was 
involved in the more ideological socio-political arena, while 
Wilson worked mainly in the personal amelioration of individuals' 
distress. 
The Baptist laity provided some very prominent citizens in the 
early colony. The ministers were limited to statements in the 
public forum or limited individual social involvement. The 
laity, however, had a much wider scope, encompassing politics, 
press, and public office. Early colonial politics had a 
significant Baptist input, perhaps somewhat suprising given the 
typical Baptist view of separation of church and state. However, 
a number of enterprising colonial pioneers also happened to be 
among the early Baptists. 
Before Brisbane was a town. Baptists were involved in its 
politics. In 1850, a public meeting appointed a "Committee to 
act for the electors," which committee included William Grimes, 
the patriarch of the well-known Baptist family of the nineteenth 
century.'"^ Of greater interest is the number of significant 
town and colonial politicians who came from the Baptist 
community. In January 1859, a petition was presented to Denison, 
Governor of New South Wales, "praying that Brisbane be declared 
a municipality." This petition, signed by 181 residents, is 
preserved in the Home Secretary's Office, Brisbane, with the 181 
petitioners' names being registered as "Civic Pioneers - Official 
'™ C. Leggett, op, cit., p.5 
'"' R.D. Smith, op.cit. , p. 13 
'"^  The Moreton Bay Courier, 7 August 1850 
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Roll of Names."'"' Of these 181 progressive residents, at least 
nine are clearly identifiable as members of Wharf Street Baptist 
Church, and at least six other names are identical with church 
members' names, but cannot definitely be identified as such. 
Names such as Grimes, Warry, Kingsford, Swan, and Stephens are 
included, and recur frequently in colonial affairs. After 
Brisbane became a municipality in 1859 with John Petrie as Mayor, 
Baptists occupied the mayoral office for six of the 18 years up 
to 1876, with James Swan sharing the honour with Petrie as the 
only two men to be elected to three consecutive terms of office 
in this period.'"* There were also at least six Baptist aldermen 
in those early councils.'"' The first Baptist to sit in the 
Queensland Parliament was T.S. Warry, member for East Moreton 
1860-63. He was soon followed by the more illustrious T.B. 
Stephens, representing South Brisbane, who graduated from the 
Brisbane council to Parliament in 1863, where he remained till 
his death in 1877. In that time, he held the positions of 
Colonial Treasurer, Colonial Secretary, Postmaster-General, and 
Secretary for Public Lands.'"" This was the same T.B. Stephens 
who had been a trustee of Wharf Street Church, the principal 
antagonist of B.G. Wilson in 1863-64, a foundation member and 
trustee of South Brisbane church, and very active layman in many 
other areas. Given his involvement in colonial affairs of state, 
it is little wonder that he was the man Baptists generally turned 
to for advice and assistance in matters of land, business 
dealings, and general legal matters. His son, William Stephens, 
was to carry on the family tradition into the twentieth century. 
As well as overt involvement in politics, a number of Baptists 
'"^  F.J. Brewer & R, Dunn, Sixty-six Years of Municipal 
Government (Brisbane: Standard Press, 1925) pp, 208-211 
'"* The other Baptist mayors in the period were 
T.B,Stephens, who succeeded Petrie, R,S.Warry, and Richard Ash 
Kingsford, 
F,J, Brewer & R, Dunn, op, cit,, p,55 
'"' F.J, Brewer & R, Dunn, op.cit. , pp.57-60 
^^^ Queensland Parliamentary Handbook, May 1991, p.346 
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were prominent in other colonial matters. Some occupied 
significant public offices. William Bell, a 20 year old 
solicitor's clerk from Sydney, arrived in Brisbane in 1860, 
strolled into Wharf Street church "out of curiosity to see and 
hear Mr Wilson," was duly converted, baptized, and received into 
membership in 1862, and became a stalwart of the Wharf Street 
Sunday School work, a deacon, a lay preacher, and eventually the 
honorary solicitor for the Baptist Association. In his secular 
life, he became an inaugural staff member of the the Real 
Property Office in 1863, chief clerk of the Supreme Court Office 
in 1873, and in August 1882, the first Registrar of the Supreme 
Court.'"" John Bale, Wharf Street's first organist, one of the 
founders of Jireh, and later a deacon at Wharf Street again, 
constructed and installed pipe organs (e.g. in both Wharf Street 
and the old St Stephen's Roman Catholic Church in Elizabeth 
Street). He was also the first manager of the Brisbane Permanent 
Building and Banking Company, as well as serving on the Brisbane 
Council and in the Parliament. Richard Galley of Wharf Street 
was a prominent architect, contributing his expertise to numerous 
churches, including the City Tabernacle. Galley also served as 
Colonial Architect for a time, as well as city alderman in later 
years.'"" Edmund Gregory left the Ipswich Church in 1860 to take 
up his appointment in Brisbane as the Government Printer, and was 
for many years a lay leader in Petrie Terrace church.'"" These 
few represent quite a large number of Baptists who figured 
prominently in the official and business life of the young 
colony. 
The press was probably the area where early Baptists exercised 
most popular influence. Several key newspapers were owned or 
edited by Baptists. James Swan came to Moreton Bay in 1846 to 
177 The Queensland Baptist, 2 January 1899 
'"" Manuscript notes held at City Tabernacle Baptist Church; 
F.J. Brewer & R. Dunn, op.cit., p.56f; 
Queensland Parliamentary Handbook, p.249 
"* Ipswich Baptist Church Minutes, 21 September 1860; 
Petrie Terrace Baptist Church Minutes, passim 
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set up a stationery business.'"" in the same year, he 
established the settlements's first, and for several decades the 
most influential, newspaper. The Moreton Bay Courier, which for 
15 years was printed, edited and published by its owner.'"' By 
this medium. Swan was to have considerable influence on public 
opinion. For example, in the transportation of convicts issue. 
Swan's editorial articles strongly opposed the move, and he urged 
all readers to voice their opinions. "The whole blame of any 
evil consequence that may flow must be attributed to the 
disgraceful apathy of such of the inhabitants as had no interests 
to serve by means of these men."'"" He equally strongly endorsed 
the anti-transportation petition of the "Fortitude" 
passengers.'"' Later, when Queensland's first Parliament was 
being assembled, he strongly opposed the extension of State aid 
to religion in Queensland, and confidently looked towards the 
"complete triumph of the supporters of the voluntary 
principle."'"* The incomplete nature of the ensuing legislation 
drew his rebuke, that the members "were but half-hearted 
disciples after all."'"^ Swan's influence in this issue is 
attested by observers beyond the Baptists.'"" Though Swan 
pursued an editorial policy of giving equal space to both sides 
of issues, his own editorial comment gave ample expression to his 
Baptist principles of social ethics. This attitude remained when 
the paper was bought by T.B. Stephens, but it then passed out of 
Baptist hands, and the tenor changed. Swan was undoubtedly the 
most influential Baptist editor, but others such as Edmund 
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Gregory, editor of Ipswich's The Queensland Times up to 1860, and 
William Buzacott, who commenced Rockhampton's The Morning 
Bulletin in 1861, also played a significant part in early 
colonial opinion. When these newspapers passed from Baptist 
control, the denomination lost a useful medium for the 
dissemination of social values it considered important. 
It is noticeable that, in general, it was Baptist individuals 
only who made public comment or took public action, and virtually 
never did a Baptist church speak as a public voice. One reason 
for this was the Baptist principle of separation of the 
institutional church from the secular world. Probably of more 
importance was that, in the early years, the church did not have 
the institutional self-confidence to do anything more than to be 
a useful social facility. It was common practice, for example, 
for local churches to receive a Hospital Collection once a year, 
usually in December or January.'"" The hospital was seen as a 
local charitable institution, and all community agencies, 
including churches, contributed to it. In fact, when it was 
believed that the State was taking over the funding of the 
hospital. Wharf Street decided to discontinue its collection.'"" 
However, when it was learned that the government had not taken 
over the hospital, this resolution was rescinded, and annual 
collections continued,'"" 
The most frequent means of the church's contact with the general 
community was in the form of allowing the church buildings to be 
used for public functions. Such use was limited, and variable. 
Windsor Road allowed no public use of its buildings.'"" Some 
churches came to the point of refusing the use of the building 
'"" Jireh Baptist Church Minutes, 17 January 1865; 
Wharf Street Baptist Church Minutes, 11 December 1868; 
Maryborough Baptist Church Minutes, 7 June 188 6; et al 
'"" Wharf Street Baptist Church Minutes, 31 October 1873 
'"" Wharf Street Baptist Church Minutes, 5 December 1873 
'"" Windsor Road Baptist Church Minutes, 3 December 1888 
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for any political meeting, but that was generally not until late 
in the century.'"' Hendra allowed the use of its building for 
a local gymnasium's entertainment night, but only after the 
nature of the entertainment had been previewed and approved by 
the church.'"- Wharf Street declined to allow the use of the 
building for a public lecture on life assurance.'"' However, for 
the most part, churches were happy to allow their premises to be 
used as a focal community facility, usually for a nominal rental. 
In particular, schools and fellowship groups of many kinds were 
favoured. In 1862, Wharf Street gave permission to a school 
teacher who was not a member of the church to use the Sunday 
School room to open a day school.'"* Petrie Terrace was well 
used by many groups, including a night school which developed 
into an Educational Institute, run by the Grammar School.'"^ The 
first school in Sandgate was conducted in the first Sandgate 
Baptist church building from 1873, with B.G. Wilson as a 
foundation member of the School Committee in 1874.'"" Similar 
schools arrangements occurred in later years at Taringa and 
Thompson Estate, South Brisbane.'"" Apart from schools, many 
lodges and societies, including Masons, were allowed the use of 
buildings. Petrie Terrace was used by the Good Templars Grand 
Lodge, the Queen's Own Lodge, and the Lodge of Oddfellows, once 
'"' Petrie Terrace Baptist Church Minutes, 26 July 1883; 
Ipswich Baptist Church Minutes, 9 May 1893 
'"" Hendra Baptist Church Minutes, 19 August 1891 
'"' Wharf Street Baptist Church Minutes, 13 June 1873 
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they "passed a by-law prohibiting smoking."'"" Later, permission 
was also given to Lodge Dalrymple to hold their monthly Masonic 
meetings in the old church.'"" Toowoomba church was used by the 
Rechabites.^"" Sandgate extended the use of its building to the 
local Masonic Lodge, with a no smoking and no drinking 
proviso.^"' Taringa, while allowing its building to be used by 
groups such as the Masons and the Association for Women's 
Franchise, refused permission to a Mrs Phayre, "on the grounds 
that such an arrangement would in the public mind identify them 
with Mrs. Phayre's work and teachings with which they were not 
able to express full agreement."""" Occasionally, a church would 
deny its buildings to another group but generally, the facilities 
were quite freely available. 
There was really only one issue on which churches attempted to 
speak as a Baptist group. In 1873, Parliament was considering 
the guestion of making education a State, or National 
responsibility, or keeping it as a Church, or Denominational, 
system. Baptists have always espoused the principle of the 
separation of church and state, and in this situation, were 
opposed in principle to the state funding of church schools. 
Therefore, they preferred the National, not the Denominational, 
system. However, Queensland Baptists in 1873 had no united 
voice. Wharf Street took the initiative, when Bell suggested 
that there should be "some expression of opinion on the question 
... by the Baptists of Queensland, " and proposed a conference of 
delegates from all Baptist churches to formulate such an 
'"" Petrie Terrace Baptist Church Minutes, 3 May 1872, 
20 August 18 74; 
R. Fisher, op.cit., p.52 
'"" Petrie Terrace Baptist Church Minutes, 26 March 1897 
"^° Toowoomba Baptist Church Minutes, 8 October 1877 
-°' Sandgate Baptist Church Minutes, 26 December 1893, 
10 January 1894, 5 September 1894 
202 Taringa Baptist Church Minutes, 26 February 1894, 
31 August 1894, 26 November 1894 
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expression.-"' Ipswich and Petrie Terrace each sent two 
delegates,-"* and Rockhampton sent its response.-"' Jireh was 
hesitant, preferring a combined meeting of all churches, not just 
Baptists, but still sent its two delegates.-"" South Brisbane 
alone rejected the invitation "on the ground that it is not 
advisable as a body to interfere with the Education guestion."""" 
Given the leadership of Stephens and Kingsford at South Brisbane, 
and both their political involvement and their strained personal 
relations with B.G. Wilson, the ground for South Brisbane's non-
participation seems suspect. In the event, the conference took 
place, and the delegates "assembled and passed resolutions in 
favour of a purely national system."""" This was the sole 
occasion before 1877 that Queensland Baptists issued a united 
statement on a denominational basis. 
From the mid-1870's on, development of this process occurred. 
There came to be less emphasis on individuals making statements, 
and more emphasis on trying to achieve strength through a 
corporate voice, either at church level or, more particularly, 
at Association level. That is, social action became more 
institutional than individual. There were some strong and 
outstanding individuals, especially in politics, but even with 
them, there is the thought that their political strength owed 
something to their denominational attachment. For example, 
Ronald Lawson makes much of the fact that it was not so much 
Samuel Grimes who was so influential in Parliament, but "Grimes 
-"^  Wharf Street Baptist Church Minutes, 14 February 1873 
""* Ipswich Baptist Church Minutes, 26 February 1873 
-"' Rockhampton Baptist Tabernacle Minutes, 27 February 
1873; Petrie Terrace Baptist Church Minutes, 5 March 1873 
""" Jireh Baptist Church Minutes, 10 March 1873 
-"" South Brisbane Baptist Church Minutes, 28 March 1873 
-"" Wharf Street Baptist Church Annual Report, 1873 
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the Baptist."^"" It is this development that will now be 
examined. 
That there were several prominent Baptists in the community 
should not be ignored. In politics, a number of men can be 
highlighted. T.B. Stephens was succeeded in Parliament by his 
son William Stephens, who represented South Brisbane and 
Woolloongabba 1888-1904, and 1907-08, before being appointed to 
the Legislative Council for life in 1912, a position he held till 
the abolition of the chamber in 1922."'" When the Association 
combined with the Congregational Union to present a petition to 
the Attorney-General in 1894, it was Stephens who facilitated the 
whole affair, with George Grimes, himself a former Member of the 
Legislative Assembly (1876-78), as the leader of the Baptist 
delegation.-" Richard Ash Kingsford (the maternal grandfather 
of aviator Charles Kingsford Smith) had also represented South 
Brisbane 1875-83. Charles Buzacott, brother of Rockhampton's 
founder William Buzacott, represented Rockhampton 1873-77, 1879-
82, 1894-1901, which service included a term as Postmaster-
General. John Bale, of Wharf Street church, also had one term 
in Parliament, 1883-85. The highly regarded James Swan, colonial 
pioneer, former newspaper editor, and renowned benefactor, was 
elected to the Legislative Council in 1878, a position he held 
till his death in 1891. But undoubtedly the most illustrious of 
the late nineteenth century Baptist politicians was Samuel 
Grimes, a founding member of South Brisbane church and Member for 
Oxley from 1878 to 1902, which term included the office of 
Chairman of Committees in the last few years. "'" 
^ R. Lawson, Brisbane in the 1890's A Study of an 
Australian Urban Society (Brisbane: University of Queensland 
Press, 1973) p.257 
'^° Queensland Parliamentary Handbook, p. 346 
"^ Baptist Association of Queensland Minutes, 12 February 
1894 
^^^ Queensland Parliamentary Handbook, pp.249-348 
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Samuel Grimes's influence as a parliamentarian is discussed by 
Ronald Lawson, especially in the debate on State Aid to religion 
and the extension of State scholarships to church schools, to 
which Grimes was strongly opposed, and the issue of the Bible in 
schools, which he supported. When W.H. Groome, an active 
Anglican, tried to put a motion to the 1896 Parliament to allow 
state scholarships to be tenable at denominational schools 
(primarily with Catholic schools in view), he was prevented, says 
Lawson, by a single dissenting voice, "that of S. Grimes, a 
prominent Baptist laymen.""' When the issue was re-introduced 
in 1899, again it was "Grimes, the Baptist" who led the 
opposition to it, though less successfully this time."* In 
another instance, Lawson refers to the opposition to Sunday 
concerts for flood relief in 1893 expressed by G. Grimes, 
M.L.A."' However, since George Grimes (brother of Samuel) had 
been a member of Parliament in 1876-78 only, this reference must 
be to Samuel Grimes, the only Grimes in Parliament in the 
1890's."" In all of these issues. Grimes was displaying his 
Baptist background, never once wavering from the traditional 
Baptist stance. In this, his views were endorsed by the Baptist 
Association which, by the 1890's, was making numerous statements 
on social policy. Grimes was strongly involved in Association 
business, and his views clearly influenced his parliamentary 
conduct, and egually clearly, he drew parliamentary strength from 
the knowledge of his denominational support. 
The other outstanding individual of the later period was not a 
politician, but the minister of Wharf Street/City Tabernacle, the 
Reverend William Whale. In writing a letter introducing Whale 
to Wharf Street, Dr Landels of Edinburgh described the Yorkshire 
minister as "a good preacher, and a powerful platform speaker. 
"' R. Lawson, op.cit., p.255 
"* R. Lawson, op. cit., p.257 
"' R. Lawson, op. cit., p.257 
"" Queensland Parliamentary Handbook, p,289 
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capable of taking part in the public life of a growing colony, 
and doing something to mould its future ,,. 'a man of affairs' 
as well as a preacher.""'" So it proved to be, as Whale threw 
himself enthusiastically and capably into his pastoral duties. 
Association affairs, and community concerns. Among many, two of 
Whale's concerns were temperance and labour relations. In the 
first, he was a typically devoted advocate, but he astutely 
realized the need to politicize the issue if progress were to be 
made. Taking a leading role in the Council of Churches, he 
advocated political support of only those candidates in the 1899 
election who supported the principles of temperance. Thus he set 
himself in direct political opposition to the powerful lobby of 
the licensed victuallers' organization."" Though not highly 
successful, this nonetheless reveals the political nature of 
Whale. Far greater success was achieved in the labour relations 
field. His interest here was probably fashioned more by his 
Midlands pastoral experience than by any distinctively Baptist 
convictions. Nevertheless, he was responsible for a number of 
Association resolutions urging realistic and eguitable solutions 
to labour problems. He was also respected by labour and 
employers as an honest broker. While stressing that there was 
good and bad on both sides, he was trusted as truly impartial. 
In 1895, he acted as successful arbitrator in the bitter 
bookmakers' strike, a role requiring considerable acumen and 
integrity."" 
Other individuals were active in community affairs, but Grimes 
and Whale represent the high points. There was now a growing 
trend to statements made by churches, either singly or as the 
Association. Most local church statements on social concerns 
related to the sale or abuse of alcohol, to Sabbatarianism, to 
gambling and, occasionally, to matters of individual morality. 
"" Wharf Street Baptist Church Minutes, 2 September 1885 
'^" R. Lawson, op. cit. , p. 279 
-'" R. Lawson, op. cit. , p. 296; 
Brisbane Courier, 30 May 1895; 30 July 1895 
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Again, these fields of concern were not the exclusive property 
of Baptists, since most evangelical groups were involved along 
similar lines, with the Salvation Army undoubtedly the most 
public. The first of these fields, alcohol, was the most 
prominent, and was largely inspired by the growing Temperance 
Movement of the 1880-90's. Most Baptist churches promoted the 
cause of temperance, though total abstinence was rarely 
mentioned. Most statements on social issues were conservative, 
tending to negative reaction rather than positive proaction, 
although there was the isolated exception. 
According to Lawson, "Nonconformists assumed that the Gospel and 
'temperance' were inseparable. "--° He further notes that within 
the considerable diversity of practice on this issue in the 
Protestant denominations, the Baptists were the exception in that 
they were firmly united in their opposition to liquor."' This 
is a fair assessment, although there was the occasional oddity, 
such as a certain church secretary who humbly acknowledged his 
appointment in a letter to his church. The letter was written 
on his own company's letterhead, boldly emblazoned with his name 
as a vintner, maker of wines of excellence.""" However, the 
cause of temperance was comprehensively endorsed by the Baptist 
churches. A particular focus of this was the widespread 
establishment of Bands of Hope, a strong movement in many 
evangelical churches, which enlisted children and youth in a 
temperance association, involving signing a pledge of abstinence, 
and providing social and service opportunities for its members. 
Even before the 1880's campaign of the Temperance Movement, such 
societies were encouraged by church leaders. Before Petrie 
Terrace church opened in 1870, there had been a thriving Band of 
Hope inaugurated in the old Baptist chapel that had been built 
there by William Moore. Its first meeting was held on 21 March 
R. Lawson, op.cit., p.284 
R. Lawson, op. cit., p.285 221 
"" The letter is extant, but for purposes of diplomacy, 
individual or church names are not recorded here. 
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1867, with Moore in the chair. Moore stated the object of the 
meeting was to endeavour to enlist the sympathy of the young "in 
the cause of total abstinence from all intoxicating drinks, with 
a view of checking the great evil of drunkenness, which abounds 
to such a fearful extent in this colony.""' At the head of the 
original members list is recorded the pledge signed by all active 
members: 
I hereby pledge myself to abstain from all 
intoxicating drinks as a beverage and to use my 
influence to stop the drinking customs of Society."* 
Meetings were usually weekly, chaired by a pastor or a leading 
layman, and involved addresses by church leaders and recitations 
by children, all conducted in a thoroughly businesslike manner, 
and often incorporated a small segment of social activity."" 
Most churches had a Band of Hope operating on similar principles, 
with the same motivation. Rockhampton's decision to form such 
a Band was accompanied by the earnest hope and prayer that good 
would be done by "getting hold of the young and thus saving them 
from one of the greatest curses this world is suffering from."""" 
No doubt for the children the social aspect was important in 
these clubs, but nonetheless the whole framework of the Band of 
Hope was explicitly the promotion of temperance. 
The Band of Hope was the main structured approach to temperance 
promotion, but other forms of support also existed. South 
Brisbane allowed the use of the church for the Saturday meeting 
of the Temperance Society."" The first Gospel Temperance 
meeting in Toowoomba was held under the auspices of the local 
Ministers' Association, with William Higlett one of the prime 
"^ Petrie Terrace Band of Hope Minutes, 31 March 1867 
^^* Petrie Terrace Band of Hope Members Roll, 1868 
"^ The minutes of the various Bands of Hope all reflect 
this pattern. 
^ Rockhampton Baptist Tabernacle Annual Report, 1 July 
1884 
"^ South Brisbane Baptist Church Minutes, 25 February 1885 
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movers."'' Breewood in Townsville spoke out strongly in favour 
of temperance."" Hendra church put a motion, "That in future 
all officers of this church be abstainers, that the Pledge Book 
be presented to all new members." This was amended to, "That in 
future the pastor and officers be abstainers," which was carried, 
but only on the casting vote of the pastor, the proposer of the 
original motion."" (This narrow decision at Hendra, where there 
was a large German community, as well as a strong wine producing 
industry, shows that the issue was not guite as clear-cut as some 
may have wished.) Maryborough conducted open air Gospel 
Temperance meetings involving the pastor and several leading 
laymen."' One anomaly was Ipswich's action in 1897, when the 
church, despite being strongly pro-temperance, withdrew from the 
Temperance Council because of the implicit obligation of 
financial support."" The other aspect of the churches' support 
of temperance was the use of unfermented wine for communion. 
Virtually all churches used fermented wine early, and were 
circularized by the Women's Christian Temperance Union in the 
1880's and 1890's to change the practice. In general, the 
churches complied with the request, though this was not 
universal. Ipswich agreed in 1889, as did Petrie Terrace and 
South Brisbane in 1893."' Toowoomba at first declined the 
request, but acceded later."* Maryborough went the other way. 
"" The Queensland Evangelical Standard, 24 June 18 8 7 
"" The Queensland Baptist, 1 March 18 90 
"° Hendra Baptist Church Minutes, 20 November 1892 
"' Maryborough Chronicle, 8 October 1896 
"" Ipswich Baptist Church Minutes, 16 November 1897 
"' Ipswich Baptist Church Minutes, 8 October 1889; 
Petrie Terrace Baptist Church Minutes, 30 June 1893; 
South Brisbane Baptist Church Minutes, 18 December 1893 
"* Toowoomba Baptist Church Minutes, 6 October 1885, 
3 July 1891 
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at first agreeing but later returning to fermented wine,"^ By 
the time the Baptist Association agreed to the use of unfermented 
wine in Association celebrations in 1894, it was able to report 
that only two churches were using fermented wine, and that only 
because of the difficulty in procuring "a good unfermented 
article at moderate price,""" Lawson's connection between 
gospel and temperance clearly holds true for late nineteenth 
century Baptists, 
Occasionally, local churches would make public statements on 
social issues, usually prompted by a local concern. South 
Brisbane was the most vocal in this regard, and its records are 
dotted with protests and petitions against local social 
iniquities. These included a petition against a publican's 
licence for a house near the church, a complaint to the 
Commissioner of Police about Sunday drinking at a local hotel, 
a statement of support of the government's Bill to suppress 
gambling, and a report to the inspector of police about the 
establishment opposite the church of a "house of ill fame,""" 
Maryborough and Ipswich also voiced protests about gambling and 
Sunday trains,"" The German Conference issued an anti-war 
declaration,"" Nundah sought to rescind the statute with regard 
to denominational school subsidies,"*° One unusual statement, 
in that it showed a positive initiative, came from Maryborough. 
There, the pastor successfully proposed the formation of an 
235 Maryborough Baptist Church Minutes, 18 November 1886, 
5 March 1888 
"" Baptist Association of Queensland Minutes, 11 September 
1894 
"" South Brisbane Baptist Church Minutes, 18 July 1883, 
26 April 1893, 30 June 1895, 17 June 1895 
"" Maryborough Baptist Church Minutes, 5 July 1886; 
Ipswich Baptist Church Minutes, 31 August 1865 
aaa Third Conference of the German Baptist Union of 
Queensland Minutes, 17 October 1891 
"° Nundah Baptist Church Minutes, 21 November 1900 
193 
Immigrants' Visiting Committee, to visit the depot on the arrival 
of immigrants, "to tender friendly advice and work up social 
meetings.""' Though there was not a lot of social action taken 
by the churches, there was some, and the comments were being made 
now in the name of the church, not just by an individual who 
happened to be a Baptist. This concept was to be taken up far 
more formally by the Baptist Association in the last two decades 
of the century. 
It took eight years for the Baptist Association to generate 
sufficient impetus to make its first statement on social issues. 
Until then, it had been absorbed in establishing its own 
infrastructures, but in 1885, it promulgated its first social 
document as a denomination. This took the form of a petition to 
be sent to the Legislative Assembly by the Association in favour 
of the Licensing Bill then under consideration."" This first 
piece of social action embraced a theme that was to dominate 
future Association declarations, namely, the issue of alcohol in 
society. From 1885 to 1899, Association resolutions commonly 
targeted this issue. Temperance was the theme in the first 
statements. Motions were passed exhorting temperance in 1888, 
and a Total Abstinence Society was formed in 1889."^ However, 
by the 1890's, the approach tended more to Sabbatarianism than 
to temperance, with the thrust of protests being the common 
breaches of legislation pertaining to Sunday closing. A 
recurrent attitude was expressed in the following resolution of 
1899: 
That the Association reaffirm its expression of 
indignation at the open and acknowledged violation of 
the law in relation to the Sunday closing of Public 
houses and emphatically protests against any 
relaxation of the law in that respect, urges the more 
stringent enforcement of the law and the adoption of 
1885 
241 
242 
243 
Maryborough Baptist Church Minutes, 27 November 1888 
Baptist Association of Queensland Minutes, 1 September 
Baptist Association of Queensland Miutes, 12 December 
1888, 2 November 1889 
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such amendments as will render it more easy to secure 
convictions against those who violate law and 
order."** 
Such protests, accompanied by official representations to the 
Colonial Secretary and other officials, were typical of the 
efforts made by the Association during the 1890's to address 
social problems in the community."^ It had taken the 
Association nearly a decade to say anything about the issue of 
drink. Then, for the next decade, the statements moved quickly 
away from the moral high ground of abstinence to the more 
politically realistic comments of supporting regulatory 
legislation, and condemning breaches of existing laws, especially 
related to Sunday drinking. 
Though alcohol was the main target, it was not the only one. The 
other main focus was gambling. Thus, the classic evangelical 
trinity of social concern - alcohol, Sabbatarianism, and gambling 
-was complete. In 1888, Whale proposed a motion deploring the 
increase of gambling facilities, especially totalizators, and 
urging legislation and administrative action to discourage such 
proceedings."" Similar resolutions were carried in almost all 
Annual assemblies thereafter to 1900."" These resolutions were 
usually delivered by an official Association delegation to the 
Colonial Secretary, and sometimes to the Parliament."" A 
primary instigator of all these resolutions was William Whale. 
It is significant that this more politically realistic approach 
began with his arrival on the scene in Association affairs. 
"* Baptist Association of Queensland Minutes, 22 September 
1899 
"^  Baptist Association of Queensland Annual Reports, 
1894-1900, passim 
"" Baptist Association of Queensland Minutes, 13 December 
1888 
"'' Baptist Association of Queensland Annual Reports, 
1888-1900 
"" Baptist Association of Queensland Minutes, 3 October 
1894 
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whale was in fact the chief inspiration of most of the social 
statements made by the emerging denomination, in particular, 
those which extended the horizon of social concern beyond the 
traditional temperance and Sabbatarian issues. 
Other areas of social concern can well be described as a rather 
motley collection of occasional items of interest, with no 
coherent plan of social policy being apparent. State aid to 
churches and denominational schools was always opposed, and it 
continued to be till the end of the century."" The Bible in 
schools was supported on occasions."° However, as Lawson 
rightly points out, the Baptists were rather tardy, and perhaps 
tentative, in this area."' Support for a Queensland university 
was solicited by Sir Charles Lilley in 1887, which received a 
positive response."- Statements condemning atrocities against 
the Armenians in Turkey in 1896 and exhorting world peace in 1898 
were made."' The denominational paper applauded the 
repatriation of kanakas."* Public morality and the raising of 
the age of consent for females to 18 years of age were 
encouraged."^ Perhaps the most foresighted and effectual area 
of involvement was in the field of labour and industrial 
disputes. Again, the astuteness of the genius of Whale is most 
apparent. A resolution was passed in 1894 urging the government 
"" Baptist Association of Queensland Minutes, 21 September 
1897; 
Baptist Association of Queensland Executive Committee Minutes, 
27 March 1900 
"" Baptist Association of Queensland Minutes, 18 October 
1892; 
The Queensland Baptist, 1 September 1898, 1 November 1898 
"' R. Lawson, op.cit., p.295 
"" Baptist Association of Queensland Minutes, 12 July 1887 
"' Baptist Association of Queensland Minutes, 29 September 
1896, 22 September 1898 
'^* The Queensland Freeman, 15 June 18 85 
"' Baptist Association of Queensland Minutes, 2 November 
1889 
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to introduce legislation for the purpose of securing "courts of 
conciliation and compulsory arbitration for the settlement of 
disputes between employers and employees.""" Whale's own 
successful involvement in this field was referred to earlier in 
this chapter. The final expression of the Association's sense 
of denominational identity in this field can be seen in 1898 
when, after 20 years of existence and 10 years of involvement in 
social comment, it formally established its own Committee of 
Public Questions. Significantly, and sensibly, the two members 
of this committee were William Whale and George Grimes."" With 
this committee, the Association now had an officially structured 
voice in matters of social concern. 
Conclusion 
This chapter has somewhat ambitiously attempted to draw a broad 
picture of the perceived and actual functions of the Queensland 
Baptist Church in the nineteenth century. The primary function 
of fellowship can be clearly seen at all phases of the 
denominational development, as fellow Baptists sought to give 
spiritual exhortation and admonition as necessary, as well as to 
provide social fellowship and support on a personal basis. In 
this way, the concept of fellowship remained always at the local 
church level. However, the areas of outreach and social action 
developed differently. At first they were the responsibilities 
of local congregations, with action being instigated by leading 
individuals, both clergy and laity. With the advent of the 
Association, both functions were quickly absorbed into the 
denominational structure. Consequently, by the 1890's, very 
little outreach or social action was being done at the local 
church level. Instead, it was all seen as the domain of the 
Association. The early pioneering action by individual people 
and churches had developed into more institutionalized statements 
and formalized societies. The denominational voice of the 
256 
1894 
257 
1898 
Baptist Association of Queensland Minutes, 11 September 
Baptist Association of Queensland Minutes, 22 September 
197 
Association was being clearly heard by 1900 
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Chapter 6 
Worship 
Introduction 
The primary expression of the workings of a church is to be found 
in its assembled worship. In this, the members corporately 
demonstrate their understanding of what constitutes proper 
worship, in terms of frequency and style of corporate assembly, 
of the content of such meetings, as well as the style in which 
the members conduct these times of worship. Topics such as the 
typical church week, the regular order of service, the content 
of preaching and hymnody as expressions of belief, and the style 
of worship employed in various meetings will be examined. One 
emergent theme in all of this is the essential conservatism of 
nineteenth century Queensland Baptists, in both content and 
style, which will be seen to run through this chapter, though 
with the occasional exception being noted. Interestingly, apart 
from the "open-closed" issue previously referred to, both General 
and Particular Baptists were very similar in the area of worship, 
with an emphasis on biblicity in content, and decency and 
orderliness in style. 
Content 
The freguency and nature of corporate assembly - the typical 
church week - were quickly established, and set a pattern which 
was quite closely followed throughout the century. In its report 
for the year 1867, Wharf Street detailed the operations of the 
church. First was public worship twice on Sunday, with weekly 
communion. Sunday also had a morning prayer meeting, especially 
for the young, and Sabbath School both morning and afternoon. 
There were, in the case of Wharf Street, a number of preaching 
stations also maintained throughout Brisbane and outlying areas. 
The other major meetings were the weekly Wednesday night prayer 
meeting, and regular members' (business) meetings, held at least 
once a month, and at other times as necessary.' There was never 
Wharf Street Baptist Church Minutes, 6 September 1867 
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really any trouble maintaining the Sunday programme, but the mid-
week devotional and members' meetings were a constant cause of 
concern, with modifications constantly being implemented in 
attempts to improve both attendance and value. In 1868, for 
example, it was resolved that the devotional church meeting 
should be held on the third Friday in every month." By 1883, the 
church rules were amended to return the meeting to Wednesday, 
because of the "meagre attendance" at the meetings, and in the 
hope that a larger attendance would be induced if the meetings 
were held at the close of the prayer meeting.^ In 1888, Sandgate 
actually closed down the mid-week services in winter because they 
had been "only attended of late by two or three persons." They 
were resumed the following year, but at an earlier hour.* 
As the general weekly pattern was soon established, so there was 
a reasonably uniform approach to the order of worship services. 
At Jireh in 1867, Kingsford wanted to make the Sunday services 
"a little more adoring," and proposed a regular order to 
facilitate this. The following order was adopted, and 
effectively reflects the order of most churches in the period: 
prayer, singing, Bible reading with exposition, singing, prayer, 
singing, benediction.^ The Sabbath School service had earlier 
been set out, in a comprehensive set of rules for the school. 
It was opened in the morning by a Bible reading, singing, and 
prayer by the superintendent. The devotional services at the 
opening of the school in the afternoon, and at the closing of the 
school in the morning and afternoon, were conducted by the male 
teachers in rotation. Morning school went from 9.30 to 10.30, 
and the afternoon session was 2.30-4.00. At the superintendent's 
discretion, an address could be delivered at the close of the 
1889 
^ Wharf Street Baptist Church Minutes, 2 October 1868 
^ Wharf Street Baptist Church Minutes, 1 June 1883 
* Sandgate Baptist Church Minutes, 11 July 1888, 10 July 
^ Jireh Baptist Church Minutes, 19 February 1867 
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afternoon teaching." In other places, the Communion Service was 
also set out, as in Maryborough, to include a short address by 
the pastor, and prayer by two members before breaking the bread 
and partaking of the cup." The communion service was a focal 
point in the worship of the church. Even when no official church 
existed in some places, the small group of believers would often 
meet in a home for the breaking of bread, a practice fostered 
strongly by B.G. Wilson in his early church-planting travels." 
The most important elements in the structured services of the 
church were biblical exposition and preaching, congregational 
singing of hymns, prayer, and the celebration of the Lord's 
Supper. 
Preaching has always been a major focus of Baptists. The 
theological understandings undergirding this preaching will be 
taken up in a later chapter. Here, a general comment on the 
content of the preaching is offered, by means of a glance at some 
of the sermon titles, texts, outlines and contents recorded by 
a sample of preachers. A number of B.G, Wilson's sermon 
manuscripts are held in John Oxley Library, and they give an 
insight into the man and the preaching of the 1860's." All are 
based on one or two verses of scripture, drawn from all parts of 
the Bible, from Psalms, Proverbs and Hosea to Matthew, Romans and 
Hebrews. A rather lengthy discourse proceeds, with a 
concentration on applying the few words of scripture to the 
personal piety and ethics of the people. The content is rather 
simplistic, inveighing heavily against the traps of the "devilish 
desire to do evil," and exhorting to good works, which will 
"glorify your Father who is in heaven."'" A castigation of sin 
" Jireh Baptist Church Minutes, 4 July 1865 
" Maryborough Baptist Church Minutes, 16 November 1886 
"^ The Morning Bulletin, Rockhampton, 12 September 1905 
" B.G. Wilson, Manuscript, John Oxley Library, Brisbane. 
'° Sermon on Psalm 105: 17-19, delivered by B.G. Wilson at 
Wharf Street Baptist Church, 5 March 1865 
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and an urging to ethical propriety typify the contents of his 
sermons. 
Other Wharf Street preachers have left samples of their work on 
record. Henry Coombs, Wilson's successor, had a very effective 
evangelistic ministry. (The number of baptisms at Wharf Street 
was at its peak during Coombs's pastorate.) He emphasized far 
more singularly the aspect of personal piety and one's individual 
relationship to God. His farewell sermons in 1885 were entitled 
"Stand Fast Beloved" and "All the Counsel of God." The first 
emphasized the need for personal steadfastness in spirituality, 
especially in prayer and Bible reading. In the second. Coombs 
deliberately gave a summary of his preaching of the previous six 
years. He did this under six headings: man's lost and ruined 
estate; the awful results of sin; the glorious, sovereign, and 
universal love of God; the Deity and Atonement of Jesus Christ; 
full, free and immediate salvation by faith in Jesus Christ; and 
assurance by faith and holiness through union to Christ. His 
preaching had a definite Christocentric focus." Similarly, 
William Whale was to exhort his listeners to be acutely aware of 
what it meant for them to be "the temple of God," and so to allow 
God to "come into their hearts and persons in power and 
spirit."'^ The common strand in the preaching of these three 
Wharf Street ministers of the nineteenth century was the theme 
of individual responsibility and righteousness before God, with 
both spiritual and ethical dimensions. 
Wharf Street only has been alluded to so far, but it is a fair 
representation of the content of nineteenth century Baptist 
preaching, Bonser began his pastorate at Maryborough with 
sermons on the texts, "Create in me a new heart 0 God and renew 
a right spirit within me" and "The wages of sin is death - but 
" Sermons delivered by H, Coombs at Wharf Street Baptist 
Church, 20 September 1885 
'^  Sermon on 1 Corinthians 3: 16 delivered by W. Whale at 
City Tabernacle Baptist Church, 12 October 1890 
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the gift of God is Eternal life through Jesus Christ our Lord."'^ 
Higlett at Toowoomba and Albion, Straughen and Young at Ipswich, 
I'Erson at Rockhampton - all had similar content.'* In general, 
the content of the preaching was a revivalistic pietism, 
embracing a large measure of warning against evil, accompanied 
by much ethical exhortation, all based tenaciously on biblical 
texts for their authority. 
If the hymnody of a church can be considered as a reflection of 
that church's theology, then the same revivalist pietism can be 
found there, both in the hymn books used and in the most popular 
songs sung. The first reference to a particular hymn book for 
church use was in 1862, when Jireh decided to use Denham's Hymn 
Book." Jireh was the only church to use this now obscure 
hymnal, and did so exclusively until 1864, when it was 
supplemented by the Baptist Hymnal edited by Dr Watts, called 
Psalms and Hymns.'" It was finally replaced totally in 1872 by 
Spurgeon's hymnal. Our Hymn Book.'" Spurgeon's hymnal was also 
used in Toowoomba in the 1880's, presumably under the influence 
of Spurgeon's recent graduate and friend. Pastor Higlett.'" 
Spurgeon's hymnal was used at Jireh in conjunction with Sankey's 
Sacred Songs and Solos from 1875, replacing Sankey's in 1893, but 
with the combination re-introduced in 1885.'" From the early 
days, the most popular hymnal was Psalms and Hymns, published by 
" Sermons delivered by W. Bonser at Maryborough Baptist 
Church, 7 March 1886 
Sermon topic outlines of these preachers are recorded in 
various places in the documents of the relevant churches. 
" Jireh Baptist Church Minutes, 24 April 1862 
'" Jireh Baptist Church Minutes, 15 June 1864 
Jireh Baptist Church Minutes, 4 November 1862 
Toowoomba Baptist Church Minutes, 4 September 1884 18 
19 Jireh Baptist Church Minutes, 10 December 1875, 29 
September 1893, 3 October 1895 
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the Trustees of the Baptist Hymnal."" It was used in Wharf 
Street, Jireh, Toowoomba, Petrie Terrace, Maryborough, and most 
of the churches that opened after 1880." Later, Sankey's Sacred 
Songs and Solos became a very popular adjunct to the Hymnal, but 
it was virtually never used exclusively. Jireh was the first to 
introduce it, in 1875, followed by Ipswich, Wharf Street, and 
Toowoomba by 1879. Several churches used Sankey's at the evening 
services only or at outstations." Some were hostile to its 
"modernity," and rejected it outright." Others were changeable 
in their attitude to Sankey's, at various times rejecting it and 
later re-introducing it." In the 1880-90's, the issue of using 
Sankey's book was quite a widespread concern. 
These two major hymnals. Psalms and Hymns and Sacred Songs and 
Solos, are quite well known today. A brief glance at their 
contents reveals songs in the strongly revivalistic mould of 
British evangelicalism and of the Moody movement of America. In 
Psalms and Hymns, the most common authors are the eighteenth 
century English evangelical Isaac Watts and, to a lesser degree, 
Charles Wesley. Others who feature are Frances Ridley Havergal, 
Philip Doddridge and William Cowper. Sacred Songs and Solos, as 
well as the English evangelicalism of Wesley, Toplady and Horatio 
Bonar, contains much more of the American revivalism, as produced 
notably by Fanny Crosby, George Stebbins and, of course, Ira 
Sankey himself. These hymn books are clearly aligned with the 
"° Psalms and Hymns with Supplement (rev.ed.; London: The 
Trustees, 1891) 
"' The minute books of these churches make various 
references to the purchase of the Hymnal throughout the period. 
-- Toowoomba Baptist Church Minutes, 3 February 1879; 
Windsor Road Baptist Church Minutes, 28 August 1888; 
South Brisbane Baptist Church Minutes, 21 September 1885 
23 Maryborough Baptist Church Minutes, 13 July 1887 
" Jireh Baptist Church Minutes, 29 September 1893, 3 
October 1895; 
Taringa Baptist Church Minutes, 17 January 1900, 19 September 
1900 
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preaching content discussed above. 
When it comes to the most commonly used songs, it is difficult 
to be precise in identifying them. However, there is a 
significant legacy of orders of service, newspaper reports, 
printed hymn sheets and the like to give a sufficiently clear 
picture, particularly as all extant records give a consistent 
indication of the types of songs that were most popularly sung. 
Arguably the oldest extant Queensland Baptist document is the 
Hymn Sheet printed for the opening of the Wharf Street chapel in 
February 1859." While of an occasional nature in their 
selection, the four hymns, including one written for the occasion 
by a church member, express the same fervent personal pietism 
mentioned above. Evangelistic zeal is there: "Tell the 
Saviour's precious fulness. How he ransomed souls from hell." 
Personal piety is there: "Dear Saviour, we thy will obey. Not 
of constraint, but with delight." The enthusiastic joy of 
individual discipleship is there: "Let saints on earth, and 
hosts in heaven. In concert join their loud Amen." These motifs, 
present in the hymns selected for the first distinctly Baptist 
church in Moreton Bay, persisted in the hymnody of the rest of 
the century. 
If it is possible to identify one song that would rank as the 
most popular, records indicate that it was Edward Perronet's "All 
hail the power of Jesu's name." It recurred constantly at public 
functions, church services, annual meetings, and church openings, 
from Rockhampton's 1866 Anniversary to the opening of Toowong in 
1880 and Ipswich's tea meetings in the 1890's (where it seemed 
almost mandatory)." At Sunday Schools' functions, "Yield not 
" "Hymns for the Opening of, and First Baptisms in Brisbane 
Baptist Chapel," 6 February 1859, printed by J. Swan, Brisbane. 
" Ipswich Baptist Church Minutes, 8 August 1876; 
Queensland Times (Ipswich) 10 December 1896, 15 September 1898; 
Rockhampton Baptist Tabernacle Minutes, 1 July 1866; 
A.H. Richer, "A Resume of the History of Toowong Baptist Church" 
(Brisbane: unpublished typescript of Toowong Baptist Church 
Jubilee, 1930), p.3 
206 
to Temptation" was a hardy annual, with its very typical ethical 
appeal. It was so well known by all Sunday Schools in Brisbane 
that it was the common choice for the meeting of the Brisbane 
Sunday Schools' Union." Other popular songs in many of the 
churches include William Cowper's graphic "There is a fountain 
filled with blood," Frances Havergal's hymn of consecration, 
"Take my life and let it be," and Augustus Toplady's classic, 
"Rock of ages."^" Again, these individual songs emphasise the 
elements of eschewing sin, giving adoration to the Saviour, a 
sense of mission, and the importance of personal consecration and 
pietism. 
On some special occasions, a few adventurous souls would attempt 
to produce something extraordinary in music, although it needs 
to be noted that these were "specials" meant for public 
presentation, rather than the normal expression. Even so, the 
choice of content is noteworthy. For example, at Wharf Street's 
1876 Anniversary, the choir performed the "Kyrie" and "Gloria" 
from Mozart's Twelfth Mass, and a trio presented "Lift up thine 
eyes" from Mendelssohn's "Elijah," and the evening was completed 
by the "Hallelujah Chorus.""" In 1884, Higlett had the Toowoomba 
church choir present two musicals in the School of Arts, namely, 
"The Oiled Feather," a service of mixed sacred music, and "The 
Waldensian Exiles," a semi-operatic effort.'" In 1900, Whale 
collaborated in the writing and staging of a production by a 
combined Christian Endeavour rally, called "Flags of the Empire: 
A Religious and Patriotic Exercise."" The reverence for the 
27 The Queensland Evangelical Standard, 26 May 1877, et al 
^ References to these hymns are found in many records of 
services, e.g. Windsor Road Baptist Church Minutes, 1 December 
1879; The Queensland Freeman, 14 June 1884; Jireh Baptist Church 
Minutes, 8 January 1889; Queensland Times, 16 December 1896; et 
al 
"^ Wharf Street Baptist Church Minutes, 1 September 1876 
°^ The Christian Messenger, 4 July 1884, 14 November 1884 
" W. Whale & J.H. Goldsmith, Flags of the Empire: A 
Religious and Patriotic Exercise (Brisbane: E. Powell, 1900) 
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classical, the support of religious toleration, and the nexus of 
religion and patriotism - these were all typical of nineteenth 
century Baptist teaching, in both preaching and song. 
Style 
As the content of worship has been shown to be a mixture of 
exhortation, ethics and, to a lesser degree, evangelism, so the 
style of worship tends to reflect this. In particular, the 
preaching style of the ministers was typified by the language of 
emotive revivalism, mixed with a trenchant ethicism, put together 
in generally quite extensive discourses, not always showing the 
tight and logical structure that modern homiletics might require. 
The preaching of B.G. Wilson was characterized by rather plain 
language, replete with somewhat platitudinous biblical sayings, 
the typical jargon of nineteenth century evangelicalism. The 
high priority put on biblicity in all things tended to produce 
sermons that were not much more than a collection of biblical 
sayings, not always with an obvious connection. There was a 
certain colour, but within a rather limited spectrum. A few 
examples will illustrate. In a typical tirade against indulging 
i n s i n s , h e h a d t h i s t o s a y : 
What depth of wickedness and depravity is there in the 
human heart, when knowledge and guilt of the 
consequences that are to follow will not deter men 
from the foulest of crimes, A devilish desire to do 
evil so foul that it only requires the opportunity to 
be afforded them to do the evil, and then evils will 
be perpetrated too horrible for their own consciences 
to bear under the gaze of public opinion.'^ 
The generalities of this foulness are never rendered into 
specifics. No particular life situation application is ever 
made. A similarly vague and rather abstruse combination of 
comments is in the following extract from a few years later: 
The doctrine is as old as the Bible, that man can 
choose his Master and Lord, "Choose you this day whom 
you will serve." How important is "Life"? It is the 
time to decide in if we do decide what we are to be. 
Living is more momentous than dying. 
Living is decided as to what it shall be by our choice 
'" Sermon on Psalm 105: 17-19, delivered by B.G. Wilson at 
Wharf Street Baptist Church, 5 March 1865. 
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of Masters and the character of the service. Let not 
sin therefore reign in your mortal bodies." 
There was some evidence of some critical scholarship in places, 
but in general, his literalist approach to Scripture and biblical 
interpretation was expressed in a message on Hosea: 
It is a very dangerous practice to introduce anything 
of a speculative character as the meaning of the Word 
of God, for when this is done we substitute the 
opinions of men for the teachings of God's Word." 
Simplistic, undramatic, often meandering - such was the preaching 
style of B.G. Wilson. Yet it was this very style that, coupled 
with his missionary zeal and obvious strength of character, made 
his one of the most respected names in Queensland Baptist 
history. 
Sermons by Kingsford, William Peters and other early preachers 
followed this line.^' The emphasis of the content may have 
varied at points, but the style was similarly simplistic and 
pietistic. Later, however, as more trained men came into 
pastorates, a more sophisticated preaching style also arrived. 
When the Reverend B.W. Clinch arrived from Spurgeon's College to 
commence work at Maryborough in 1883, the local press hailed him 
as a young preacher of great promise and scholastic attainments, 
whose sermons were of "marked correctness and graceful 
eloquence."'" However, within six months. Clinch had resigned 
to become a curate at St Paul's Church of England in Ipswich.'" 
Henry Coombs was a much more articulate speaker, with a 
" Sermon on "Romans 6:16-end," delivered by B.G. Wilson at 
Wharf Street Baptist Church, 25 October 1868. 
" Sermon on Hosea 6:1-3, delivered by B.G. Wilson at Wharf 
Street Baptist Church, 7 May 1865. 
'^  Sermon on 1 Corinthians 15: 4-5, by J. Kingsford at 
Windsor Road Baptist Church, Easter Sunday, 1885; 
W. Peters, "Goodness Leading to Repentance," sermon printed in 
The Queensland Freeman, 15 October 1885. 
36 Maryborough Chronicle, 15 October 1883 
'" The Christian Messenger, 1 March 1884; 
The Queensland Evangelical Standard, 15 January 1886 
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commanding use of language, and the ability to structure a 
message clearly, and to make pertinent applications. He was 
equally at home on topics of social concern and evangelism 
As might be expected, William Whale was of all the preachers the 
man who seemed most alert to the realities of his environment, 
and his sermons were typically anchored in that reality: 
This is a grossly materialistic age, and many minds 
are imbued with the idea that nature is the only God. 
It is also a critical and sceptical age, in which our 
gospels have been considered fables or forgeries, and 
the facts but myths on which religious people feed 
their depraved appetites.^" 
From this beginning, he proceeded to give a clear apologetic for 
the Christian faith, showing his experience of life, and leading 
to decisive personal application. So, from the religious 
platitudes of the 1860's, the style of preaching had developed 
an articulate realism by the end of the century. 
Music was another key element of worship. In the early days, it 
was the practice to have the hymns read out.*" Soon, however, 
choral and congregational singing was introduced in all churches. 
Yet even as late as 1882, The Queensland Freeman ran an article 
from London, in which the use of music in worship was condemned. 
It was an article of general interest rather than of recommended 
practice, but its contents are worth noting: 
Personally, I have no faith in solo singing, or 
trumpet blowing, or choir performance, or musical 
devices of any kind. Such were not the acts of the 
Apostles recorded in Scripture .... When I read 
anything in the Bible about singing the Gospel then I 
will believe in it. I have never heard of any 
commission given by Christ to His disciples to sing 
the Gospel.*' 
'^  H. Coombs, "Larrikinism, its Cause and Cure," sermon 
delivered at Wharf Street Baptist Church, 31 August 1884. 
'" W. Whale, "Soul Thirst: a Reality; God the only Relief," 
sermon on Psalm 43:2 printed in The Queensland Freeman, 16 August 
1888 . 
*" Jireh Baptist Church Minutes, 7 April 1868 
*' The Queensland Freeman, 15 July 1882 
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However, though such a debate troubled English Baptists, such 
music as is mentioned in the article soon became popular in 
Queensland. 
The need for the improvement of congregational singing and the 
development of a choir was a matter of concern taken up by most 
churches. As in many areas of attempting to improve the quality 
of worship, Jireh was the first to address this issue. Concern 
was expressed there as early as 1864, when members discussed 
"various matters connected with the welfare of Zion, specially 
with regard to means ... for the improvement of our singing."*" 
Soon, it was decided to form a choir "for the purpose of 
rendering the singing somewhat more harmonious than it is at 
present."*' In 1873, Wharf Street noted an improvement in the 
psalmnody "since the recent re-organization of the choir."** By 
the 1880's, churches were organizing mid-week meetings for 
singing practice for any interested members.*' When a new song 
book, such as Sankey's, was introduced, it was not uncommon to 
practise singing in classes organized for the purpose.*" When 
churches lacked musical expertise, they would at times import 
someone "to practise the friends in singing."*" Others 
incorporated singing practice into a regular mid-week session 
after the prayer meeting.*" When churches conducted open air 
evangelistic services in the 1890's, a choir was seen to be an 
integral part of the programme.*" Far from the 1860's doubts as 
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Jireh Baptist Church Minutes, 20 January 1864 
Jireh Baptist Church Minutes, 22 January 1867 
Wharf Street Baptist Church Year Book, 1873 
Petrie Terrace Baptist Church Minutes, 18 April 1888 
Petrie Terrace Baptist Church Minutes, 12 December 1889 
Ipswich Baptist Church Minutes, 4 January 1881 
Maryborough Baptist Church Minutes, 30 October 1889; 
Taringa Baptist Church Minutes, 12 June 1890 
*" Maryborough Baptist Church Minutes, 27 January 1891; 
South Brisbane Baptist Church Deacons' Minutes, 15 June 1891 
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to their legitimacy, by the 1890's music and song had become 
accepted as a natural, even obligatory, expression of corporate 
worship. 
While vocal music was thus quite well accepted, it was not the 
same for instrumental music. John Bale, leader of the psalmnody 
at Wharf Street for many years, also became the church's first 
organist, beginning with a simple harmonium.'" Bale was skilled 
in the construction of pipe organs, and oversaw the installation 
of a London-built instrument at Wharf Street in 1878. The organ 
was transferred to City Tabernacle in 1890, and a strong 
tradition of organ music developed at Wharf Street in 1878." 
However, not all churches were as enlightened as Wharf Street in 
regard to instrumental music, and its introduction was relatively 
late. The harmonium was common enough, but nothing else. Even 
in 1880, Petrie Terrace saw no need of any other instrument, 
deciding to purchase a new harmonium rather than anything else.'-
In 1884, Toowoomba called a special meeting to discuss whether 
the church should use the Sunday School's new organ in the church 
service. After a lot of debate, it was finally approved, 12 
votes to 4, with 6 abstentions.'' The organ was considered 
acceptable for departments such as Sunday School and Christian 
Endeavour, but its acceptance into the worship service of the 
church was rather slow. This was typical of the tendency towards 
iconoclasm exhibited by many Baptists, which saw the use of 
instruments in worship as unspiritual, therefore virtually 
sacrilegious. 
Though the organ became generally accepted by the 1890's, no such 
development occurred with other instruments. Maryborough is 
known as a city of bands, especially brass bands. However, the 
'" Manuscript notes held at City Tabernacle Baptist Church. 
" City Tabernacle Baptist Church Centenary Book, 1990, p.8 
'" Petrie Terrace Baptist Church Minutes, 2 February 1880 
Toowoomba Baptist Church Minutes, 16 October 1884 
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proposal to introduce such a band into the church was rejected, 
even as late as the 1890's. When lay leader Stephens suggested 
an evangelistic effort incorporating good music, a good choir, 
and instrumental music involving the young men of the church, the 
deacons warmed to the idea. They resolved to form an orchestra 
of five instruments, namely, cornet, tenor horn, flute, clarinet, 
and violin." However, the members were not so enthusiastic, and 
although there was some support, the motion was ultimately 
lost." Again, there was objection to the introduction of a 
brass instrument in the Sunday evening service. The pastor gave 
an explanation, but quickly added that "if objected to (it) would 
be discontinued." It was discontinued." Even in this city of 
brass bands, no instrument other than the organ was considered 
sacred enough for use in worship services. It is not surprising 
then, that other churches were even less likely to use such 
dubious instruments. 
Decency and orderliness in worship were considered absolute 
essentials, and anything perceived as detrimental to such 
orderliness was urgently checked. Not all services were totally 
decorous, and there are numerous references to actions taken to 
deal with disorderly conduct. In Wharf Street in 1872, two young 
members were reprimanded for having interrupted a baptismal 
service "by starting a hymn in lieu of the one which had been 
selected." The pastor's "friendly caution not to repeat such an 
impropriety" led to the resignation of several members." The 
general means of achieving more orderly conduct in services, 
especially by the young, was to regulate the seating in the 
church. As early as 1868, Wharf Street deacons allocated chapel 
" Maryborough Baptist Church Officers' Minutes, 13 February 
1891 
" Maryborough Baptist Church Minutes, 8 March 1891, 25 
March 1891 
56 Maryborough Baptist Church Minutes, 21 November 1893 
" Wharf Street Baptist Church Minutes, 29 February 1872, 
14 May 1872 
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seats, and cards bearing the names of those to whom they were 
allocated were attached to the seats." At Jireh, when the 
Polynesian friends' behaviour in church was deemed objectionable, 
they were allocated seats near to the one occupied by Mrs 
Kingsford (the pastor's wife).'" Similarly, the children of the 
Sunday School were given the seats at the platform end of the 
chapel, girls on the right and boys on the left."" At Petrie 
Terrace, the conduct of the young people during services led to 
their being directed to sit at the end of the church during the 
service for a few Sundays."' A different situation occurred 
among the Germans, where the seating arrangements were cultural 
rather than disciplinary. During their services, men sat on one 
side of the church, with women and children on the other."' 
However, they too used seating arrangements to bring young people 
into line. When, in the evenings, "mischief (was) gotten up to 
in the rear pews," the young people were directed to occupy the 
front pews."' It seems that the activity of youth and the need 
for decent order were not always in harmony, even in the 
nineteenth century. 
An interesting side comment on this issue of orderly conduct can 
be made concerning the Germans. Despite their penchant for 
rigorous discipline, reports of their traditional "love feasts" 
conveyed an enthusiastic spontaneity not elsewhere recorded in 
nineteenth century Queensland. These reports were regularly sent 
to Oncken for publication in his Missionsblatt, from the time 
when H. Moller first wrote of the "glorious and richly-blessed 
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Wharf Street Baptist Church Minutes, 11 May 1868 
Jireh Baptist Church Minutes, 5 December 1870 
Jireh Baptist Church Minutes, 29 April 1878 
Petrie Terrace Baptist Church Minutes, 2 February 1883 
P.G. Bryant, A History of the German Baptist Churches 
of Queensland (Thesis: Baptist Theological College of 
Queensland, 1982) p.61 
"' Marburg Protocollbuch, 6 August 1892 
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Pentecost celebration, where the love of God surged through many 
poor sinners' hearts.""* Ten years later, Hermann Windolf 
reported on revival at Marburg during another love feast. 
There, a love-meal was held. The chapel proved much 
too small for all participants. Our meeting lasted -
with short breaks - from 2 o'clock in the afternoon 
until daybreak. Obeying Jesus' word we had cast the 
net of the Gospel and 19 souls were won. Some more 
found the faith during the next week."^ 
The Queensland Freeman reported on the Fernvale love-feasts in 
1882. The Easter event commenced on Sunday evening and continued 
till Monday morning, involving over 200 people, numerous 
addresses, excellent choir singing, a 10 p.m. till dawn prayer 
meeting, and numerous conversions."" These extended services 
involved much travelling, persistent revivalist preaching, and 
great manifestations of the Spirit, in a manner similar to the 
frontier Camp Meetings in America - something quite alien to the 
general Queensland scene. 
The final point to be addressed in the style of worship is the 
pervasive dread of "innovation." Nineteenth century Baptists 
were conservative, not only in beliefs, but also in modes of 
expression. In 1874, Wharf Street received a letter from a 
discontented member objecting to the singing of the "Amen" at the 
end of some hymns during public worship. It had produced, he 
said, "such an unpleasant effect upon his mind that it had caused 
him to stay away.""" Again, in 1884, another complaint was 
received about the singing of "addendas to some of the hymns," 
because they were not in the hymn book."" In 1890, Kingsford 
"* Letter from H. Moeller, dated 6 July 1871, published in 
Das Missionsblatt, 1871 
"^  Der Wahrheitszeuge, September 1881 
"" The Queensland Freeman, 15 May 1882 
"" Wharf Street Baptist Church Deacons' Minutes, 15 December 
1874 
"" The words "Glory be to the Father, and to the Son, and 
to the Holy Ghost, etc." are ruled through in the minute book. 
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introduced the idea of a responsive reading of a Psalm into the 
worship service at Jireh. The practice was guickly discontinued 
because of considerable dissatisfaction with what was considerd 
"an innovation.""" The attitude to innovation was expressed 
succintly, and typically, in a letter from the ageing C.H. 
Spurgeon to his graduate at Toowoomba, William Higlett, in 1880: 
I rejoice in your faithfulness. ... Error seems in 
the air, and a sort of idiotic craving for silly 
amusements."° 
Such amusements found very little sympathy among nineteenth 
century Queensland Baptists. 
The Christian Calendar 
Though Baptists have never observed a Christian calendar of 
festival days in the manner of the Church of England and others, 
nonetheless a few observations can be made in this area. Of 
particular note is the low profile of the two days which are 
today virtually universally celebrated by Baptists, namely Good 
Friday and Christmas Day. Far more important in the nineteenth 
century was, in fact. New Year's Day, which was marked by most 
churches in a corporate way. 
Easter hardly rates a mention in the records of the churches. 
It is registered as a holiday, with a number of boat trips, 
picnics, church anniversaries or Christian Endeavour conventions 
being held on Easter Monday, but only late in the century."' 
However, these functions were held in conjunction with a 
community public holiday, not as a religious celebration. 
Wharf Street Baptist Church Minutes, 1 October 1884 
"" Jireh Baptist Church Minutes, 27 February 1890, 3 April 
1890 
"" Letter from C.H. Spurgeon to William Higlett, 29 
September 1888. 
"' Windsor Road Baptist Church Minutes, 26 March 1883, 7 
March 1887, 2 March 1891; 
Rockhampton Baptist Tabernacle Minutes, 29 February 1888; 
Jireh Baptist Church Elders' Minutes, 26 March 1897 
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similar functions also took place on Separation Day, 10 
December."- It may of course be that Good Friday was simply a 
normal inclusion in the church programme, therefore needing no 
special comment. However, the fact that almost no references to 
times of meeting, orders of service, etc., can be located, while 
virtually everything else is available in detail, indicates 
otherwise. The one exception to this is Windsor Road, the only 
church whose records indicate speakers for Good Friday and Easter 
Sunday services."^ If Easter was a significant time, it was not 
so special as to warrant any special comment or record. 
A similar story can be told of Christmas. Essentially Christmas 
was seen as a holiday period, with no specific spiritual 
recognition of the season. Occasionally, late in the century, 
a church would try a Christmas Day service, but not often, and 
not very successfully. In 1896, Maryborough recorded that "as 
so few attended (the Christmas Service) last year it was decided 
not to hold it.""* In 1899, Nundah was divided on whether to 
hold a service on Christmas morning, and eventually decided to 
try it once more."^ Generally, churches would hold what was 
termed a "Christmas Tree," put on by the women of the church. 
This was essentially a fund raising affair, with cooking, needle-
work and so on produced by the women being sold off at a social 
function in the church, centred on a decorated Christmas tree -
a sort of combined Christmas party and street stall."" The 
churches' common practice was to record dates of baptisms in 
their minute books, and it is interesting that whenever a 
"" City Tabernacle Baptist Church Minutes, 17 July 1895; 
Windsor Road Baptist Church Minutes, 1890's, passim 
"' Windsor Road Baptist Church Minutes 26 March 1880, 2 
March 1891 
"* Maryborough Baptist Church Minutes, 26 November 1896 
"^  Nundah Baptist Church Minutes, 13 December 1899 
*^ Ipswich Baptist Church Minutes, 5 December 1877, 2 
October 1878, January 1883; 
Sandgate Baptist Church Minutes, 10 November 1891 
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baptismal Sunday fell on 25 December, the baptisms proceeded and 
were recorded as usual, with no reference to the fact of 
Christmas Day, just "Lord's Day, 25 December."" Even when 
Sandgate decided to hold a special service on Christmas Day in 
1888, it was really a first anniversary service, since the church 
had been opened on 25 December 1887 (a Sunday)."" 
The principal celebration day for the churches was undoubtedly 
New Year's Day, especially with the idea of holding a New Year's 
Eve Watchnight from about 10 or 11 p.m. to midnight. The church 
would gather for a prayer meeting to welcome the new year. The 
practice is recorded as early as 1870 by Ipswich and as late as 
1900 by Taringa."" Variations on this came at times with a New 
Year's morning service instead."" The special observation of the 
New Year was reported regularly in the books of almost all 
churches after 1870."' The focal point of the Christian calendar 
for nineteenth century Queensland Baptists was not Easter or 
Christmas but New Year. 
Conclusion 
Worship in the period was typified by a rather simple approach. 
The content of both preaching and music was strongly biblical in 
its base, with copious references to scriptural texts as the 
criteria of absolute authority. Personal piety and a close 
"" South Brisbane Baptist Church Minutes, 25 December 1881; 
Toowoomba Baptist Church Minutes, 25 December 1887; Taringa 
Baptist Church Minutes, 25 December 1892, 
"" Sandgate Baptist Church Minutes, 10 October 1888 
"" Ipswich Baptist Church Minutes, 30 December 1870; 
Taringa Baptist Church Minutes, 19 December 1900 
"" Ipswich Baptist Church Minutes, 28 December 1860; 
Petrie Terrace Baptist Church Minutes, 5 December 1870 
"' Ipswich Baptist Church Minutes, 1870-90, passim; 
Toowoomba Baptist Church Minutes, 12 December 1877, 20 December 
18 8 8; 
Jireh Baptist Church Minutes, 31 December 1882; 
Hendra Baptist Church Minutes, 15 December 1888; et al 
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personal walk with God were the predominant themes of the 
preachers, supplemented by a rigorous ethicism which was seen as 
the necessary adjunct to the gospel. This was supported by a 
revivalist pietism in "songs, selected largely from eighteenth 
century English evangelicalism and nineteenth century American 
revivalism. Conservatism in content was re-inforced by 
conservatism in style of worship, with orderliness of conduct and 
resistance to innovation being marked features. There was a 
certain other-worldliness about all this, which was the 
deliberate expression of Baptists in worship, as they consciously 
sought to draw away from the world and near to God. 
The cameo of nineteenth century Queensland Baptist worship 
presented here indicates one more important thing. The pietism 
and conservatism of the Baptists, both General and Particular, 
meant that each strand developed a form of worship that was 
barely distinguishable from that of the other. The early 
division of General and Particular Baptists in Queensland had 
been ignited by some doctrinal niceties, and fanned by some 
strong personalities. In time, the very commonality of worship, 
in both content and form, was to pave the way for a sense of 
unity which would allow the development of a wider 
associationalism. The unifying force of this common pattern of 
worship would ultimately prove stronger than the divisive 
influence of several early personalities. 
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Chapter 7 
Ordinances 
Introduction 
To a modern day Queensland Baptist, the word "sacrament" is 
either not fully understood, or else considered to be anathema. 
In the nineteenth century, the terms "sacrament" and "ordinance" 
were used in Baptist conversation virtually interchangeably, and 
this probably indicates a linguistic tradition rather than a 
theological statement. Again, the expression "means of grace" 
is found very commonly in the minutes of many of the churches, 
with special reference to the Lord's Supper, and occasionally 
with reference to the whole of the assembled worship service. 
However, when any explicit doctrinal statement is made, it is 
clear that the processes of baptism and the Lord's Supper, the 
two standard ordinances of the Baptist church, are held in a non-
sacramental way. They are everywhere taught to be symbolic 
processes, not effectual mediums of saving grace. Yet even so, 
it is still interesting to trace the attitudes to the ordinances 
throughout the nineteenth century, and to note some individual 
variations. In general, the attitude towards the practice of the 
ordinances certainly placed them on a higher level than the 
teaching would indicate, and the formalizing of them by the end 
of the century can arguably see the ordinances in a quasi-
sacramental light. 
Several churches made specific statements on the ordinances. 
Wharf Street's rules of 1881, repeated at City Tabernacle in 
1890, referred to the public ordinances of religion as "means of 
Divine appointment, and highly conducive to the edification, 
comfort, and stability of the soul." Therefore, every member was 
expected to attend them as regularly as possible - on week days 
as well as on the Sabbath.' An identical statement was made by 
' Wharf Street Baptist Church Rules, 1 April 1881, 
Preamble; 
City Tabernacle Baptist Church Rules, 22 October 1890, Preamble 
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Petrie Terrace in 1884,^ Clearly the term "ordinance" here 
refers to all the worship programme of the church, not just to 
the special ceremonies of baptism and the Lord's Supper. 
However, Jireh was more explicit in its Articles of Faith, which 
stated that God had ordained "three standing ordinances to be 
regarded by his church, viz, the preaching of the gospel, the 
baptism of his believing disciples, and the communion of the 
Lord's Supper."' This reference to a third ordinance, preaching, 
is unusual, obviously highlighting the high priority placed by 
Baptists on scriptural preaching. However, in practice, there 
were two special ceremonial rituals practised universally by 
Baptist churches: baptism and the Lord's Supper. A full 
understanding of the workings and significance of these 
ordinances requires a discussion of various issues. These 
include the generally held theological meaning of the ceremonies 
among Baptists, the personal qualification of the participants 
and the style of participation, the significance and 
qualification of the celebrant, and the effect of the ceremonies, 
both in theoretical perception and in actual practice. This 
structure will provide a reasonable framework for the discussion. 
Baptism 
The first question to address is that of the theological meaning 
of baptism to Baptists. Was it seen as an effectual means of 
grace or as a symbolic rite of initiation? The sacramentalist 
view of baptism sees it as a means by which God imparts saving 
grace, which results in the remission of sins. The Catholic 
position holds that the sacrament confers grace ex opere operato, 
that is, the sacrament by its mere performance effects God's 
saving grace. Other sacramentalist views link this efficacy with 
awakening or strengthening faith, this faith being the essential 
element. The Reformed tradition ties baptism closely to the 
concept of covenant, with baptism seen as the act of faith by 
- Petrie Terrace Baptist Church Rules, 14 March 1884, 
Preamble 
^ Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861, Article 10 
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which one enters that covenant and hence experiences its 
benefits. A third view of baptism is that of a token of 
salvation, an outward symbol of the inward change already 
effected in the believer. Thus, it is a public testimony of 
one's existing faith in Christ, and is an initiatory rite of 
passage into the body of Christ, the church. In this view, 
baptism is an ordinance, a command of Christ, and is symbolic and 
obedient, not sacramental. It does not convey grace or cause 
spiritual change. Rather, it confirms the reality of one's 
salvation to oneself and affirms it to others.* Without 
digressing into a theological debate to test the claims of the 
several views, suffice it to state here that this third view, 
that of symbolic attestation to faith and initiation into the 
church, was the one held by Baptists. 
Predictably, baptism was a common topic of preachers. Most 
churches, in recording names and dates associated with baptisms, 
also recorded the speaker and the text of the sermon. Typically, 
these sermons extolled the necessity of obedience to Christ's 
ordinance, the propriety of baptism for believers, of total 
immersion, and church membership. As well, they often attacked 
other approaches to baptism (especially paedo-baptism) as 
heresies born of human tradition, not acts of obedience to God's 
command. Indicative of this approach was the sermon delivered 
by Kingsford in 1874, with details recorded in Jireh's minute 
book: 
The pastor's address was on Mark 7:9 "Full well ye 
reject the commandment of God that ye may keep your 
own tradition," the subject being "tradition" versus 
"the commandment of God" as it respects the ordinance 
of Baptism, resulting in much ceremony, ignorance, 
superstition and cruelty.^ 
Sacramentalism and paedo-baptism were commonly attacked as 
perversions of the pure doctrine of individual salvation by one's 
personal faith in Christ, and maintained by the evil traditions 
* M.J. Erickson, Christian Theology (Grand Rapids: 
Eerdmans, 1985) pp.1090-1096 
' Jireh Baptist Church Minutes, 31 May 1874 
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of many arms of the church. 
Baptism did not of itself communicate salvation or effect 
spiritual change. But could one have salvation without baptism? 
Logically, from the above, the answer would be affirmative, and 
generally this was held. However, a few notable variations 
occurred. In 1873, one of the German members resigned from Wharf 
Street because the church allowed "other than immersed believers" 
to sit at the Lord's Table. He asserted that "no person can be 
in heaven who (has) not been immersed, not even excepting the 
thief on the cross or the prophets of the old dispensation."" 
The Germans generally held salvation and baptism to be intimately 
connected, preferring to baptize candidates immediately upon 
conversion." In 1882, an evangelist, Mr Cheek, working in a 
number of Baptist churches, presented a diagrammatic scheme which 
showed believers' baptism as the necessary means of entrance into 
heaven. Complaints were registered, and The Queensland Freeman 
pointedly distanced itself from Cheek's teaching, by stating what 
could be seen as the official, as well as wide-spread, view: 
"There are many who have eternal life, and who manifest it, that 
have never been baptized."" 
The issue of baptisms was important to the ministers and members 
of the churches. The success of a pastor was often judged in 
terms of the number of baptisms he performed. He did not receive 
"payment by results," but nonetheless, his ministry of fulfilling 
Christ's Great Commission was often measured in terms of the 
number of souls added to the kingdom, most tangibly expressed in 
the number of baptisms. Annual reports always recorded these 
details. Windsor Road, led by the one pastor, Thomas Leitch, 
throughout the nineteenth century, was quite pleased with its 
" Wharf Street Baptist Church Minutes, 14 March 1873 
" P.G. Bryant, A History of the German Baptist Churches of 
Queensland (Thesis: Baptist Theological College of Queensland, 
1982) p.58 
" The Queensland Freeman, 15 September 1882 
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consistently high number of baptisms in proportion to its 
membership, especially in its earlier years. In only its second 
year of operation, 22 baptisms swelled the membership to 34." 
The next two years saw additions of 14 and 25 respectively, to 
reach a total of 73, with the bulk of additions coming from 
baptisms.'" However, after that, there was a decline in 
baptisms, and two years later saw the membership at only 74, with 
no baptisms recorded." At Wharf Street, the chief criticism 
levelled at B.G. Wilson was his lack of pastoral and evangelistic 
input in his home church. Though he was energetic throughout the 
colony, the fact remains that in the 1870's, there were 
relatively few baptisms in Wharf Street. In 1873, the church had 
a membership of 258, but only 16 had been baptized in that year. 
In 1874, 269 members saw 20 baptisms. The next few years to 1878 
(the death of Wilson) saw an annual range of two to seven 
baptisms only. Then, in the first full year of Coombs's 
pastorate, 1880, baptisms leaped to 46, with dozens more in 
following years. The membership which had declined to 215 at his 
arrival grew within three years to 339,'^ Similar accounts can 
be given of other churches. Generally, the first few years of 
a pastorate saw an emphasis on baptisms, which seemed to 
establish a new minister as a successful pastor. 
With regard to the participants and participation, the fit 
subjects for baptism, the appropriate mode, and the place of 
baptism need to be examined. Many churches had rules, either 
written or implied, concerning who should be baptized. Some 
included reference to the mode, but none had any explicit 
statement on the place. However, the recorded practices of the 
churches make these issues quite clear. 
Windsor Road Baptist Church Annual Report, 14 April 1879 
'" Windsor Road Baptist Church Annual Reports, 29 March 
!0, 18 April 1881 
" Windsor Road Baptist Church Annual Report, 26 March 1883 
'- Wharf Street Baptist Church Year Books, 1873-1883 
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As discussed earlier (chapter 4), baptism was commonly the pre-
requisite for church membership. Therefore, the fitness of a 
person for membership can be identified closely with the fitness 
of that person for baptism. Wharf Street's rules of 1864 
stipulated that candidates for baptism should be observed and 
interviewed with regard to their life, conversation and religious 
experience.'^ A similar condition applied at Petrie Terrace.'* 
South Brisbane spelled it out a bit further, requiring "a life 
consistent with the precepts of God's word."'' Jireh, while 
stressing God's initiative and self-sufficient grace in 
determining his elect, stressed the need for a sincere profession 
of faith prior to baptism, and the need for each baptismal 
candidate to "give satisfaction to the church of a gracious work 
of God in his soul."'" In all churches, the profession of faith 
in Christ, and a life which gave testimony to a consistent 
spirituality, were the requisites for baptism. As such, 
believers' baptism was the norm. Even those couple of churches 
in the 1890's known as "Union churches," which theoretically 
allowed the practice of paedo-baptism as well, agreed by the 
Association's constitution to teach and to practise believers' 
baptism only, while admitting both as a basis of membership. 
(See chapter 4 for fuller details.) 
Believers' baptism generally, though not necessarily, meant adult 
baptism, or at least, baptism of those old enough to understand 
the significance of the ordinance. Young teenagers were 
baptized, though sometimes their church membership was 
" Wharf Street Baptist Church Rules, 25 November 1864, 
Rule 8 
'* Petrie Terrace Baptist Church Rules, 14 March 1884, 
Rule 1 
" South Brisbane Baptist Church Constitution, 17 November 
1872, Rule 1 
'" Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861, Article 11 
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deferred.'" However, the question of children was another 
matter. Believers' baptism could not be administered to infants, 
but many Christian parents felt it proper to have some ceremonial 
"admission" of their children. So, the concept of dedication of 
infants developed in places, though not widely. In Rockhampton, 
the Reverend J. Glover promoted the desirability of a dedication 
service for children, but only children of Christian parents.'" 
The practice had been common among the early Germans, but was 
roundly condemned by Hermann Windolf after 1878. He described 
the procedure thus: 
The layman (took) the child in his arms, cuddled and 
kissed it, asking for the name of the child at the 
same time, and blessed it by laying his hands on it.'" 
To Windolf, this was "a false custom little better than infant-
sprinkling," and he immediately abolished it."" The question was 
still not settled by 1891, when the Baptist Association resolved, 
"That the matter of preparing a form of service for the 
dedication of infants be deferred to the consideration of the 
incoming committee."" There was no later reference to the topic 
in following Association business. Similarly, baptism was a 
function of the church, and private baptism was not practised. 
An occasional exception was made, for example, when Ipswich 
pastor Gerrard was given the right to use the baptistry "for 
private baptisms in cases of urgent necessity."" Just what 
constituted "urgent necessity" was nowhere detailed. 
The procedure involved in baptism was generally uniform: 
application for baptism, visitation by church appointees. 
'" South Brisbane Baptist Church Minutes, 18 December 1877 
23 October 1879 
18 
19 
20 
21 
Rockhampton Baptist Tabernacle Minutes, 7 November 1888 
Der Wahrheitszeuge, July 1879 
Der Wahrheitszeuge, July 1879 
Baptist Association of Queensland Annual Report, 
20 October 1891 
" Ipswich Baptist Church Minutes, 28 September 1871 
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testimony before the church, consistency of life style, baptism 
before the assembled church. As the century progressed, the 
rigidity of this process was moderated, to the point where, in 
1899, the Ipswich constitution allowed the pastor alone to deal 
with all applications for baptism "according to the circumstances 
of each case."" The mode used was always total immersion. In 
fact, the word "immersed" was often used as a substitute for 
"baptized," to specify the distinctive of the Baptist practice." 
Jireh wrote immersion into its Articles of Faith as "the only 
proper mode of baptism, or rather baptism itself."" Such an 
attitude was universal among the Queensland Baptists, there being 
no record found that shows any variation. The place of baptism 
was normally in a church baptistry, either in the local church 
or, if it did not have one, in another Baptist church nearby. 
When neither was possible, outdoor baptisms in creeks, rivers, 
or even public baths were conducted. Toowoomba's first baptisms 
were in the baths in Queen's Park."" When Ipswich was 
rebuilding, Straughen conducted baptismal services in the Bremer 
River." The candidate and the mode were very important: the 
place was not, so long as it had sufficient water for immersion. 
When it came to who should perform baptisms, there was a rather 
ambivalent attitude expressed in practice. As Baptists denied 
sacramentalism, so too they denied sacerdotalism, that is, that 
only a properly ordained person is gualified to administer the 
rite. However, the actual practice of the churches betrays a 
23 Ipswich Baptist Church Constitution, 11 July 1899, Rule 
" e.g. in 1890, William Whale had the phrase "baptized by 
immersion" amended to "immersed" in City Tabernacle's 
constitutional revision. 
City Tabernacle Baptist Church Minutes, 22 October 1890 
" Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861, Article 11 
26 Toowoomba Baptist Church Minutes, 16 May 1875 
" Ipswich Baptist Church Minutes, 26 December 1875, 
23 May 1876, 18 June 1876 
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hint of such a doctrine. The question reduces to one of whether 
the ordained clergy only should administer, or whether it was 
acceptable for a lay person to do so. There was no uniformity 
among the churches, nor even within individual churches, but 
generally, an ordained man was always preferred, if not 
compulsory. 
Having no pastor in 1862, Ipswich invited B.G. Wilson to visit 
as soon as possible to administer the ordinance of baptism. When 
he could not come, the candidate was sent to Wharf Street, where 
Wilson duly officiated.^ Soon after, Wilson did visit, and he 
baptized two candidates at Ipswich."" No thought was ever 
entertained at that stage of anyone but a minister performing 
baptism. While laymen regulated early services at Rockhampton, 
yet they too invited Wilson to officiate at baptisms.'" As late 
as 1892, James Voller, retired clergyman, sought official 
permission from City Tabernacle to conduct baptisms at Taringa." 
However, in the pioneering situation of some churches, a 
clergyman was not always available. In these situations, a 
deacon was appointed by the church to perform baptisms. 
Rockhampton had a proviso that if Wilson could not officiate, 
then officers of the church would do so.^^ When Wilson would not 
baptize an Ipswich candidate because he turned up on a non-
ordinance day, Thomas Woolley was appointed by the Ipswich church 
to do so." By 1879, Rockhampton had appointed Mr Davis, a lay 
leader, to baptize candidates." Ipswich had an unusual 
situation when Pastor Gerrard arrived in 1869. When it was 
" Ipswich Baptist Church Minutes, 30 October 1862, 
14 December 1862 
29 
30 
31 
33 
34 
Ipswich Baptist Church Minutes, 29 March 1863 
Rockhampton Baptist Tabernacle Minutes, 5 December 1865 
Taringa Baptist Church Minutes, 28 March 1892 
Rockhampton Baptist Tabernacle Minutes, 5 December 1865 
Ipswich Baptist Church Minutes, 15 December 1867 
Rockhampton Baptist Tabernacle Minutes, 9 July 1879 
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learned that John Kingsford could not attend, Woolley was 
authorized by the church to perform baptisms, even when Gerrard 
was preaching at the service. In fact, the first such candidate 
was Gerrard's wife." Woolley continued to baptize during 
Gerrard's pastorate, one possible explanation being Gerrard's 
physical infirmity." However, when the Petrie Terrace pastor 
was on sick leave, the church secretary was directed to procure 
a minister to baptize two candidates.'" In all cases of 
baptisms, the performer, whether pastor or deacon, had to be 
invested with the authority of the church, on whose behalf he 
acted. There is no record of anyone performing a baptism other 
than on this basis. 
The effect of baptism was both theoretical and practical. In 
theory, it did not constitute regeneration, but in fact followed 
it. As such, baptism was an overt act of unifying the 
membership. Though having no salvific force, it was seen as a 
salvific symbol. In practice, there was a nexus between baptism 
and membership, and at times, between baptism and the Lord's 
Supper. Much of this has been discussed earlier (chapter 4), 
where baptism was described as a badge of distinction, separating 
the regenerate from the unregenerate. Some went further than 
making baptism simply a pre-requisite for membership, and made 
the two inseparable, that is, no baptism without membership. The 
Germans would not countenance a separation of the two, and if 
candidates requested baptism alone, they were referred to the 
English Baptist church.'" Toowoomba also resolved that "no 
person be baptized by this church who does not desire 
" Ipswich Baptist Church Minutes, 14 November 1869, 
16 January 1870 
'" Gerrard was the minister who became ill in 1874, to the 
point of being invalided and supported by a superannuation raised 
by several churches. Strangely, he was also the only one given 
permission to perform urgent private baptisms. 
See chapter 4, and above. 
" Petrie Terrace Baptist Church Minutes, 25 November 1898 
"^ Engelsburg Baptist Church Minutes, 11 April 1890 
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membership." However, numerous exceptions to this rule were 
m recorded after 1888.*'' As mentioned earlier (chapter 4), baptis 
was a pre-reguisite for participation in the Lord's Supper in 
closed communion churches, such as Jireh, but not so exclusively 
in other churches, especially later in the century. 
The Lord's Supper 
"While baptism is the initiatory rite, the Lord's Supper is the 
continuing rite of the visible church."*' This statement is very 
appropriate to the Baptist church of nineteenth century 
Queensland. While much attention was devoted to baptism, the 
repetitive nature of the Lord's Supper meant that much more 
ongoing attention was devoted to it. Much of what has been said 
about sacramentalism and sacerdotalism in connection with baptism 
applies equally to a discussion of the Lord's Supper. However, 
the specifics of theological understanding and ongoing discipline 
that apply to the Lord's Supper warrant a separate consideration. 
The Lord's Supper, symbol of Christian fellowship and unity, has 
historically been one of the most divisive issues, especially in 
Protestant churches, since the Reformation. While generally all 
agree that it is a proclamation of Christ's death, a spiritual 
benefit to the participant, and a communal act specifically for 
followers of Christ, there is not much more of consensus. The 
Real Presence, that is, the physical corporeal presence of Christ 
in the Lord's Supper, is a doctrine both varied in meaning and 
divisive in effect. Theories of transubstantiation, 
consubstantiation, receptionism and memorialism are all popular 
among a variety of Christian denominations, and tenaciously held, 
if not fully understood. Again, without attempting to provide 
any theological justification of any one position, it needs 
'" Toowoomba Baptist Church Minutes, 26 December 1881 
*" Toowoomba Baptist Church Minutes, 9 August 1888, 
10 March 1889, 3 March 1893. 
The last example cited was actually baptized privately on a 
Friday, and remained anonymous to the church. 
*' M.J. Erickson, op. cit. , p.1108 
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simply to be said that Baptists were certainly in the tradition 
of memorialism. That is, there is no mystical re-creation of the 
body of Christ in the Supper, neither in nor accompanying the 
elements. Rather, the elements are symbolic representations of 
Christ's sacrificed body. The communal involvement in 
participation is both an act of obedience to Christ's command, 
hence an ordinance, and an expression of the oneness existing in 
his continuing presence, the church, hence the term communion. 
This concept of communality is well attested, as, for example, 
in the record of Petrie Terrace's constitutional meeting in 1870, 
where William Moore was invited to celebrate the Lord's Supper 
as the commencement of the new church.*" As regards its 
efficacy, the Lord's Supper is not seen as conveying grace (cf 
baptism), nor does it create a mystical union of Christ and 
believer. Rather, its impact is limited to its effect as a 
reminder of the fact of Christ's perpetual presence and 
availability. It is in effect a drama, having a close parallel 
with the spoken sermon. Any spiritual benefit is dependent not 
on the rite, but on the relationship existent between the 
participant and Christ.*' 
The appropriate participants are next to be considered. A major 
comment was made on the open and closed communion controversy in 
chapter 4. Though the churches typically described themselves 
as one or the other, the practice was not always so readily 
identifiable. All churches insisted that the rite was restricted 
to Christian believers, and for most, that meant baptized 
believers, even if the open communion churches extended that to 
paedo-baptized believers. Even at Wharf Street, not all favoured 
opening the Table to other than immersed believers, numbers 
withdrawing because of it.** Windsor Road permitted members of 
*^  Petrie Terrace Baptist Church Minutes, 30 May 1870 
*^  M.J. Erickson, op. cit., pp.1110-1121 
** Wharf Street Baptist Church Minutes, 14 March 1873 
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other churches to commune, but "baptized Christians only."*'' The 
case for open communion was successfully put by Woolley at 
Ipswich, but it was still limited to those "who were known to be 
sincere and consistent Christians."*" South Brisbane adopted a 
sort of half-way scheme, which permitted "accredited members of 
other Christian churches," such accreditation being at the 
discretion of the deacons.*" 
The problem of whom to exclude and how to treat them is also 
interesting. Jireh's original Articles of Faith made a strong 
statement against any sort of private communion, stipulating that 
the Lord's Supper "is wholly a church ordinance, and ought not 
to be administered in a private way to individuals, but to a 
congregated church as such."*" However, Ipswich was not so 
restrictive. When circumstances prevented attendance, members 
were encouraged "to break bread in their own home once a 
month."*" Again, when Gerrard became bed-ridden, the pastor and 
others were authorized by the church to meet with him "for the 
breaking of bread on account of his health."" Later, the pastor 
alone regularly administered private communion to Gerrard." 
However, such practice was rare, and only ever with the sanction 
of the church. Other problems did occur. In 1869, the Wharf 
Street deacons rejected the application to commune from an 
*^  Windsor Road Baptist Church Constitution, 5 June 1877, 
Rule 5 
46 
1883 
47 
48 
Ipswich Baptist Church Minutes, 12 March 1879, 12 June 
South Brisbane Baptist Church Minutes, 24 October 1892 
Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861, Article 12 
*" Ipswich Baptist Church Minutes, 4 October 1876 
'" Ipswich Baptist Church Minutes, 4 July 1877 
" Ipswich Baptist Church Minutes, 4 January 1881 
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unbaptized man, on the grounds of setting a dangerous 
precedent." Rockhampton similarly rejected an application from 
a Church of England member who was not on good terms with his own 
church." For non-participants in the congregation, Ipswich 
invited all strangers "to remain and witness the breaking of 
bread."" Similarly, Wharf Street and Jireh had their members 
sit in the middle of the church, and non-participants on the 
sides to witness." All in all, practices were variable, but the 
common thread was that authority for any variation from the norm 
always came from the gathered church. 
Timing and frequency of communion always seemed to be a concern, 
but a pattern is discernible. In the early years, churches 
generally held communion weekly. Ipswich at first held it in the 
afternoon, once a month, but soon changed to every Sunday." 
Wharf Street also introduced communion every Sunday after the 
morning service." Petrie Terrace and Toowoomba held it every 
Sunday after the evening service.'" This practice of conducting 
communion after the worship service led to the idea of its being 
considered an addendum to worship, rather than an integral part 
of it. Consequently, many non-communicants would leave the 
52 
1869 
53 
54 
55 
Wharf Street Baptist Church Deacons' Minutes, 4 March 
Rockhampton Baptist Tabernacle Minutes, 31 July 1873 
Ipswich Baptist Church Minutes, 4 April 1877 
Wharf Street Baptist Church Minutes, 4 July 1862; 
Jireh Baptist Church Minutes, 29 September 1870 
" Ipswich Baptist Church, Ordinance Attendance Register 
1860; Ipswich Baptist Church Minutes, 4 May 1860, 21 February 
1864 
" Wharf Street Baptist Church Minutes, 4 July 1862 
" Petrie Terrace Baptist Church Minutes, 28 November 1870; 
Toowoomba Baptist Church Minutes, 25 March 1875 
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church after the hymn following the sermon.'" Nevertheless, the 
pattern of weekly communion at the Lord's Table was established 
quite early. However, the problem was that attendance was low. 
Frequent complaints were registered about this, especially during 
the 1870's. Wharf Street recorded an average weekly attendance 
of not much more than 50 of a membership of 265."° Even those 
who attended morning worship often did not stay to the Lord's 
Supper."' At times, nature intervened, causing the cancellation 
or postponement of the ordinance, because of rain or flood."-
As the weekly remembrance became unsatisfactory, most changed to 
monthly services in the 1870-1890's. Ipswich, while maintaining 
a weekly service, gave the option to members of "taking it only 
once a month.""^ Jireh had always had a monthly service, on the 
Sunday evening nearest the full moon."* For the convenience of 
its members, Toowoomba changed to the first Sunday morning in 
each month."^ Despite these changes, there was still no general 
satisfaction. Eventually, after 1888, most churches gradually 
adopted the system which has become typical of Queensland Baptist 
churches till today, namely, two services per month, usually the 
first Sunday morning and the third Sunday evening of each 
'" This practice was not limited to the Baptists, nor to the 
nineteenth century. Congregationalists, Methodists, and 
Presbyterians also had the communion as an after-service ceremony 
for communicants. With the Baptists at least, the practice 
persisted until late in the twentieth century, when a greater 
sense of liturgical innovation has seen the Lord's Supper become 
more integrated into the worship of the church. 
"° Wharf Street Baptist Church Annual Report, 1873 
"' Wharf Street Baptist Church Annual Report, 1875 
"- Petrie Terrace Baptist Church Minutes, 11 August 1889; 
South Brisbane Baptist Church Minutes, 12 February 1893 
Ipswich Baptist Church Minutes, 29 August 1866 
"* Jireh Baptist Church Minutes, 24 April 1862 
65 
63 
Toowoomba Baptist Church Minutes, 31 December 1888 
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month. 66 
As with baptism, so with the Lord's Supper, the preferred 
administrator was the pastor or other ordained minister. Again, 
this was seen as a proper official function of the pastor, but 
not as a sacerdotal function. The rite was valid regardless of 
the performer. However, whenever possible, the pastor would 
officiate, even if it meant considerable organization and travel, 
in the case of the outstations. Wilson would commonly visit the 
many preaching stations of Wharf Street, and he organized a 
schedule that allowed him to celebrate the Lord's Supper there."" 
When Jireh's Kingsford visited Gympie in 1868, the church 
authorized him to gather the brethren there to commemorate the 
Lord's Supper."" At Ipswich, the pastor was requested to visit 
Rosewood once a month to administer the Lord's Supper."" This 
was eventually modified to monthly services, but alternating 
between Wednesday and Sunday nights, one of the rare occurrences 
of communion on other than a Sunday."° When the church became 
pastorless, the deacons were authorized to arrange for some 
ministers to come to Ipswich to preach and administer the 
ordinance once a month, despite the presence of such men as 
Woolley in the church."' Once Taringa had the services of a 
pastor, they no longer reguired visits from Moore of Petrie 
Terrace to administer the Supper."^ Perhaps the most marked 
illustration that this was properly the province of the clergyman 
"" Virtually all churches which opened post-1888 adopted 
this system, with the older churches, such as Ipswich and 
Rockhampton, gradually revising their regulations by 1899. 
"" Wharf Street Baptist Church Deacons' Minutes, 
9 December 1868 
68 
69 
70 
71 
72 
Jireh Baptist Church Minutes, 2 June 1868 
Ipswich Baptist Church Minutes, 7 January 1874 
Ipswich Baptist Church Minutes, 1 June 1882 
Ipswich Baptist Church Minutes, 14 November 1882 
Taringa Baptist Church Minutes, 30 November 1896 
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came at Petrie Terrace, when the very capable Gregory complained 
of having to officiate, despite the presence of the newly 
appointed assistant pastor, John Alexander."^ 
When no preacher was available, it was again the usual practice 
for the church to authorize one of its deacons to officiate. 
This was guite common at Ipswich, despite the unusual case cited 
above. When laymen Woolley, Hodgson and Ingram were appointed 
to preach, they were also authorized to administer the ordinance 
when it coincided with their preaching day."* Woolley was also 
invited consistently to officiate monthly at both Rosewood and 
the German church at Normanby Reserve."' Likewise Gregory at 
Petrie Terrace was appointed to act in the absence of the 
pastor."" Similar arrangements were made in most other 
churches."" Again, the principle of authority being invested by 
the church was operational. However, there were some occasions 
when this principle seemed to be abandoned to some degree. When 
Wharf Street received a request from German Station to be allowed 
to conduct closed communion, though still members of Wharf 
Street, the answer was, "Do what you deem right.""" When Bulimba 
requested provision of the ordinance monthly. City Tabernacle 
found difficulty in supplying the need, and resolved "that the 
friends at Bulimba be encouraged to break bread among 
themselves.""" A similar response was made to Taringa the 
" Petrie Terrace Baptist Church Minutes, 16 April 1890 
"* Ipswich Baptist Church Minutes, 29 January 1867 
"^  Ipswich Baptist Church Minutes, 12 February 1871, 
28 September 1871 
"" Petrie Terrace Baptist Church Minutes, 24 February 1882 
" Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861, Rule 14; 
South Brisbane Baptist Church Minutes, 21 December 1887; 
Hendra Baptist Church Minutes, 20 October 1888; et al 
"" Wharf Street Baptist Church Minutes, 7 July 1871 
"" City Tabernacle Baptist Church Minutes, 17 December 1890 
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following year."° Apart from these few instances where local 
situations seemed too difficult to handle, the general principle 
of the celebrant deriving authority from the church was upheld. 
Theoretically, the effect of participation in the Lord's Supper 
was a spiritual benefit, but not a benefit elevated to the status 
of the reception of grace. It was seen as an expression of 
koinonia, a communion of kindred souls in remembrance of their 
saviour, a dramatic re-enactment portraying their spiritual 
unity. Though not a vehicle of saving or sanctifying grace, it 
was nonetheless considered an important communal expression of 
the visible church's ongoing testimony. 
The practical ramifications of such participation were many. The 
symbolic expression effectively became an obligatory expression 
of the members' unity. As such, it was often used as a measure 
of a member's ongoing suitability to remain in membership. Apart 
from overt moral breaches, the principal ground of discipline was 
neglect of the Lord's Supper. Attendance at the ordinance was 
expected. Many churches wrote into their rules a clause whereby 
persistent absence was grounds for discipline, even suspension 
or termination of membership. There were varying details, but 
Wharf Street's regulation was typical: 
Any brother or sister absenting himself or herself 
from the Lord's Supper for eight consecutive Sundays, 
shall be then visited by a deputation from the church, 
and upon such person failing to give a satisfactory 
reason for such absence shall be deemed to have 
withdrawn from the church."' 
Much visitation was conducted on this ground, some with 
satisfactory results, but many visits led to removals from the 
roll. "2 
80 City Tabernacle Baptist Church Minutes, 23 September 1891 
"' Wharf Street Baptist Church Rules, 25 November 1864, 
Rule 17 
"^  Jireh Baptist Church Minutes, 30 January 1866; 
Wharf Street Baptist Church Deacons' Minutes, 4 March 1868, 
14 August 1872; 
South Brisbane Baptist Church Minutes, 22 September 1886; 
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A particular problem was, as noted earlier, the poor attendance 
at the Lord's Supper, particularly from the 1870's. Petrie 
Terrace recorded a little over 50% of members participating in 
the Lord's Supper, and that was one of the higher proportions."' 
Wharf Street averaged consistently about 25-30% of members."* 
South Brisbane had a major problem, especially later, with the 
result that the secretary was directed to keep a Communion 
Register of members' attendance. After a year, he sadly reported 
that many members had not attended communion for over six 
months."'' A common system used to overcome this was the 
introduction of communion cards or tickets, small numbered cards 
which were handed in when communion was taken, and so a 
monitoring process developed. Petrie Terrace mooted the idea in 
1871, and many churches introduced the system in succeeding 
years."" Still, the problem was not solved because, as Wharf 
Street noted, "as guite one-third of the members neglect to use 
their tickets with any degree of regularity, it is impossible to 
give an exact return.""" As churches grew larger, the card 
system became necessary as a means of monitoring attendance, but 
it proved to be at best but an imperfect system. 
The Lord's Supper itself was also used as a means of discipline. 
Several instances are recorded where, as a punitive measure, a 
Letters from Hendra Baptist Church to R. Nicholson and Sister 
Dalton, August 1893; et al 
"^  Petrie Terrace Baptist Church Minutes, 7 January 1883, 
4 November 1883, 11 August 1889 
"* Wharf Street Baptist Church Deacons' Minutes, 
14 August 1872 
"' South Brisbane Baptist Church Minutes, 18 February 1896, 
19 January 1897 
"" Petrie Terrace Baptist Church Minutes, 3 July 1871; 
Wharf Street Baptist Church Deacons' Minutes, 1 February 1872, 
Minutes, 1 March 1872; 
Jireh Baptist Church Minutes, 4 August 1873; 
Ipswich Baptist Church Minutes, 14 December 1875; et al 
87 Wharf Street Baptist Church Annual Report, 1873 
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member was forbidden to commune at the Lord's Supper for a term. 
A Jireh brother had fallen into shameful inebriety, and was 
advised by the pastor to absent himself from the Lord's Table for 
two consecutive meetings."" Petrie Terrace rules stipulated that 
any member under discipline should not participate in a communion 
service."" At Marburg, the whole idea of unity of fellowship at 
the Lord's Table was taken very seriously. When a suspended 
member requested re-admission to communion, the offended sister 
was asked by the church if she could go to the Lord's Table with 
him. When she said she could not, he was not re-admitted."" A 
measure less severe than expulsion, nonetheless this withdrawal 
of the privilege of the Lord's Supper was considered a 
significant form of discipline. 
Conclusion 
To nineteenth century Queensland Baptists, as was common with 
most non-sacramental groups, the two divinely instituted 
ordinances of perpetual significance were baptism and the Lord's 
Supper. Eschewing any notions of sacramentalism and 
sacerdotalism, the people viewed these ordinances as being of 
spiritual benefit, but not as vehicles which conveyed divine 
grace or which brought spiritual change or sanctifying power. 
Rather, they were symbolic rituals, proclaiming existent states. 
Baptism was the initiatory rite, wherein the candidate gave a 
dramatic testimony to the faith and spiritual change already 
experienced. That is, faith preceded baptism, it was not derived 
from baptism. Similarly, the Lord's Supper was a drama, a 
symbolic enactment of Christ's sacrifice, not a repetition of 
that sacrifice. Its purpose was to serve as a reminder of the 
essential basis of the believer's faith, and so to encourage to 
a more heightened appreciation of the privilege, not just of the 
ordinance, but of Christian discipleship. Though pastors were 
"" Jireh Baptist Church Minutes, 13 January 1873 
"" Petrie Terrace Baptist Church Rules, 14 March 1884, 
Rule 8 
"" Marburg Baptist Church Protocollbuch, 18 September 1887 
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preferred as administrators, this was so as a function of the 
office, not as a sacerdotal requirement. The key here was that, 
whoever performed the rite, authority for doing so was conveyed 
by the body of Christ, the gathered church. The "efficacy" of 
the ordinances was not in their being vehicles of grace, but in 
their bonding of believers into a spiritual communion. The 
previous chapter concluded with a comment on the commonality of 
practice in Baptist worship. So too, with regard to the 
celebration of the ordinances, a growing convergence of practice 
developed, which brought both General and Particular Baptists 
closer than they had been earlier in theory. Consequently, the 
path to organizational unity was being prepared in this part of 
Baptist life as well. 
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Chapter 8 
Theological Understanding and Education 
Introduction 
The issues of theological understanding and theological education 
are very broad ones. Theological understanding within the 
churches is strongly influenced by, though not limited to, the 
person of the pastor. Consequently, the provenance of the pastor 
is an influential factor. In this, there is a marked development 
from 1850 to 1900. Pertinent to this will be reference to the 
content of sermons and other teaching addresses delivered by 
pastors, though this has been touched on to a degree in chapter 
6. However, the laity's theological understanding, though 
largely dependent on the pastor and less clearly discernible in 
church documents, is nonetheless of vital importance in the 
development of a denomination. This grass roots theology needs 
to be delineated as far as possible. Again, the issue of 
theological education is more easily traced with regard to the 
pastors. Yet the provision of spiritual education for the church 
membership is equally significant, and will occupy the attention 
of this chapter, with regard to both adults and children, the 
latter most clearly demonstrated in Sunday Schools work. 
In 1881, the editor of The Queensland Freeman presented an 
article under the heading of "The church can trust those she 
educates." Though the title was borrowed from a Catholic 
cardinal, the writer used it to introduce the topic of Christian 
education in local Baptist churches. In the process, he bemoaned 
the "stupendous and astounding ignorance" which was prevalent, 
claimed that "an uneducated Christian ... is a disgrace to any 
church," and observed that anyone who is brought much into 
contact with Christians "at times must have been appalled at the 
superficial knowledge of a large number."' He proceeded to 
exhort pastors, parents and Sunday School teachers to be diligent 
in the teaching responsibility they all carried, and to improve 
' The Queensland Freeman, February 1881 
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their own capacities to learn and to teach. The dissatisfaction 
expressed, and the remedies suggested, were symptomatic of the 
mood of some key leaders of the time. Both the pastorate and the 
laity need to be examined against this background. 
The Pastorate 
The provenance of pastors, that is, where pastors came from, 
significantly influenced their theological understanding and 
impact. As a foundling colony, early Queensland had no ready 
source of pastors, nor did the early members have easy access to 
pastoral candidates. The Baptist philosophy was one of local 
congregational responsibility for calling the pastor to a church. 
Thus, the dilemma facing the churches was whether to send "home" 
to Britain for a minister, whom nobody knew, or to appoint a 
locally known, but untrained and unproven, layman to the 
oversight of the church. In the early days, these were the two 
approaches open to the churches, since the colonies were in no 
position to provide locally trained clergy. 
It has already been noted that the English Baptist Missionary 
Society, though limited by its charter, was nonetheless 
instrumental in negotiating for some early pastors in the New 
South Wales colony, including B.G. Wilson in 1858 (see chapter 
3). However, the B.M.S. was not really in the business of either 
training or providing pastors, especially for British colonials. 
More than ten years after his arrival, Wilson complained to the 
B.M.S. that he was the only "paid or stated minister" among 
Queensland Baptists." By that time, Wilson had seen at least six 
other Baptist churches open since his arrival, and numerous other 
preaching stations and Sunday Schools had also emerged.^ With 
no real help from England, local congregations had appointed 
their own pastor, either an immigrant minister or a respected lay 
leader. At Ipswich, an old English minister, the Reverend Thomas 
- Letter from Wharf Street Baptist Church to the (English) 
Baptist Missionary Society, 3 September 1869 
' W, Higlett, Queensland Baptist Jubilee Record Volume 
1855-1905 (Brisbane: W.R. Smith & Co., 1905) pp.54-70 
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Deacon, arrived to care for his dying son, and remained to become 
the first pastor of the work begun by a teacher, Samuel Welsby, 
who had arrived on the "Fortitude" in 1849.* When Deacon died 
a year after the constitution of the church. Brother Roberts, a 
church member, was appointed to the pastorate, a position he held 
for two years.^ In 1860, Josiah Hinton, a promising young layman 
at Wharf Street, was sent by Wilson to pastor a work at 
Maryborough." Hinton then moved on to become the first pastor 
at Rockhampton in 1864, but soon returned to his original 
Bathurst Street in 1866." This sort of approach to the provision 
of pastoral oversight was necessary in the situation and noble 
in its motivation, but ineffectual in its impact. Certainly it 
was not conducive to the development of a theologically adeguate 
pastorate or congregation. 
Though not ideal, local recruitment and lay pastors did fill the 
early colonial needs. Indeed, some such recruits were to make 
outstanding contributions, and become significant leaders of the 
denomination. In 1867, J.B. Sneyd at Wharf Street was 
recommended to "a prayerful study of the Word of God," after 
having preached before the church." Son of a former Brisbane 
Gaol Governor, educated in a Catholic school, converted in young 
adulthood at Wharf Street, Sneyd went on to a successful pastoral 
ministry in Queensland, South Australia and Victoria before 
becoming President of the Baptist Association of Queensland in 
* J.E. White, The Ipswich Baptists (Ipswich Baptist Church: 
1984) p.11 
* Ipswich Baptist Church Minutes, 31 August 1860, 26 
September 1860; 
Ipswich Baptist Church Members Register, 29 July 1862 
" W. Higlett, op. cit., p.70 
" Rockhampton Baptist Tabernacle Minute Book, Members 
Register, 20 September 1864, 10 March 1866 
" Wharf Street Baptist Church Minutes, 1 March 1867, 
3 May 1867 
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1896." Men such as John Kingsford, William Moore and Thomas 
Leitch were all laymen called by a congregation to pastor them 
as a new church (at Jireh, Petrie Terrace and Windsor Road 
respectively), and all served in the one pastorate for decades 
(in Leitch's case, for over 50 years). None of these men had any 
formal theological training, yet all maintained successful 
pastorates. Lay pastors were frequently used in many churches, 
especially those beyond Brisbane, such as Ipswich, Rockhampton, 
and the German churches.'" 
The theological competencies of such leaders were assessed at the 
local church level, there being no other recourse available. The 
general practice was to call a potential preacher to address the 
church three or four times, and if the church approved, he would 
then be certificated as a preacher. The following extract from 
Jireh's records explains the rationale of this process: 
The pastor suggested the propriety of the church 
calling (Brother Irvine) to exercise his gifts before 
them in order that they might be able to judge of the 
character of his sentiments and if in accordance with 
the articles of the church that they might be in a 
position to send our brother forth with the 
credentials and authority of the church in all places 
where there may be an open door." 
Two points are clear. The authorization of a preacher derived 
from the church, not any other examining body, and the test of 
his theology was orthodoxy as defined by that church. This very 
limited view of theological assessment was regularly conducted, 
especially by Jireh, from whose members came numerous ministers 
such as Irvine for Townsville, Richer for Toowong, Gerrard and 
Straughen for Ipswich, and Jensen for the Danish church near 
Warwick. '" 
^ The Queensland Baptist, 1 June 1898 
10 Ipswich Baptist Church Minutes, 11 March 1868; 
Rockhampton Baptist Tabernacle Minutes, 2 January 1873; 
Engelsburg Baptist Church Minutes, 22 August 1875, 24 August 1877 
11 Jireh Baptist Church Minutes, 21 March 1871 
'- Jireh Baptist Church Minutes, 30 May 1869, 21 July 1873, 
1 December 1873, 27 July 1875, 25 March 1884 
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The other option was to request assistance from Britain. In 
1869, Rockhampton applied to the B.M.S. for such assistance, and 
asked Hinton, at the time about to return to England, to 
represent their case to the Society.'^ However, no reply was 
received from the B.M.S., and I'Erson was eventually appointed 
as honorary lay pastor.'* South Brisbane took a more successful 
initiative, in writing to Dr Angus of Regent's Park (Baptist 
Theological) College in London, soliciting his assistance in 
obtaining a suitable minister.'^ Angus tried, but wrote 
expressing the difficulty of getting good men, even to serve the 
churches in England.'" Eventually, a graduate of the college was 
engaged, and the Reverend T.L. Davies became the first English 
trained Baptist minister to come to Queensland right out of 
training.'" The idea of sending to Britain for a minister became 
more popular after 1880, when churches were no longer content to 
persist with untrained pastors. As the pioneering phase passed, 
so the need for recognized ministers became more usual. In 1882, 
Ipswich appointed Charles Padley, graduate of Spurgeon's Pastors' 
College.'" In the same year, Toowoomba wrote to Spurgeon, asking 
him to send out one of his students as their pastor.'" William 
Higlett duly accepted Toowoomba as his first pastorate."" 
Maryborough acted similarly, and the Reverend W.B. Clinch began 
his ministry there in 1883." By 1885, Wharf Street was showing 
13 Rockhampton Baptist Tabernacle Minutes, 2 September 1869 
'* Rockhampton Baptist Tabernacle Minutes, 17 January 1871, 
2 January 18 7 3 
" South Brisbane Baptist Church Minutes, 24 October 1874 
'" Letter from Dr Angus to South Brisbane Baptist Church, 
23 August 1875 
'^  South Brisbane Baptist Church Minutes, 29 June 1877 
'" Ipswich Baptist Church Minutes, 29 January 1882 
'" Toowoomba Baptist Church Minutes, 15 February 1882 
°^ Letter from William Higlett to Toowoomba Baptist Church, 
3 July 1882 
" Maryborough Baptist Church Minutes, 2 September 1883 
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signs of a growing demand for a more proven pastor, appropriately 
qualified. They communicated with Dr Landels of Edinburgh, who 
procured the services of William Whale, graduate of Spurgeon's 
College and proven successful pastor at Middlesborough, 
Yorkshire." Similarly, South Brisbane had engaged William Poole 
in 1880, an Englishman trained at Bristol College, who had 
completed ten years' ministry in Victoria 23 
From the foregoing discussion, it can be seen that, in the early 
days, the pioneering needs were met by honest, respected local 
laymen, whose theology was understandably limited to a narrow 
biblicity. This served the needs of the congregations well at 
the time. In due course, as the churches became more settled, 
they wanted the services, and possibly the prestige, of more 
creditable ministers, with men such as Poole, Higlett and Whale 
entering the scene. These men proved to be broader in their 
vision, both theologically and socially. However, even with 
them, an intrinsic theological conservatism was maintained, with 
biblical authority the touchstone of all their teaching. 
If it is true that "the church can trust those she educates," 
then the provision of ministerial training should be of ultimate 
importance. It is to the credit of leaders such as Wilson and 
Kingsford that they saw this early. From the beginning of his 
ministry, Wilson gathered a group of young men whom he saw to 
have potential, and conducted a Pastor's Bible Class, where they 
were "induced to exercise their gifts in preaching."" From the 
earliest classes, men such as J.B. Sneyd, J.T. Hinton and R. 
Pearce served as evangelists and pastors, with no training other 
than the Bible Class. This concept of preparing men for the 
ministry was maintained at Wharf Street, whose records show the 
" Wharf Street Baptist Church Minutes, 23 March 1885; 
Letter from Dr W. Landels to Wharf Street Baptist Church, 4 July 
1885 
" The Queensland Baptist, 1 January 18 98 
"* W. Higlett, Queensland Baptist Jubilee Record Volume, op. 
cit., p.52 
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formation of an Advanced Training Class under the presidency of 
the retired James Voller in 1872, and a renewed Pastor's Bible 
Class with Whale in 1887." The purpose of Voller's class was 
given in detail. It was to be "an advanced class for the 
training of young men for spheres of Christian usefulness." This 
involved study which was to focus on sermons written from texts 
chosen by Voller, and criticized by the class and the president. 
It also involved the study of books such as The Bible Handbook 
by Dr Angus and The Elements of Moral Philosophy by Professor 
Wayland.-" That was the first real attempt to establish some 
kind of worthwhile theological training, even though the small 
number involved did not achieve great success." Another 
indicator of the theological stance expected by the church is 
provided by the titles of books presented by Jireh to Kingsford 
to assist him in his self-education. The books presented were 
The Englishman's Greek Concordance to the New Testament, 
Henderson's Isaiah, Eadie's Analytical Concordance, Conybeare's 
Life and Times of the Apostle Paul, and a volume of George 
Herbert's poems." The emphasis on purely biblical study and 
moral philosophy suggested by such books was reflected in the 
general preaching and teaching of the pastors of the day. 
A further insight into the expectations of pastors is given by 
the sort of examination to which they were subjected. In the 
early days, this examination was wholly the province of the local 
church. At first, as shown above, the procedure involved 
preaching a few times before the church. In 1873, Wharf Street 
formalized the process a step further. An examining committee 
was formed, to report to the church its findings concerning the 
doctrinal views of those who preached before the church or at the 
" Wharf Street Baptist Church Minutes, 7 March 1872; 
Wharf Street Baptist Church Year Book, 1887 
" Wharf Street Baptist Church Minutes, 7 March 1872 
" Wharf Street Baptist Church Minutes, 17 July 1872 
^ Jireh Baptist Church Minutes, 19 March 1867 
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preaching stations."" In 1884, the Baptist Association, through 
the Home Mission Society, established a set guestionnaire and a 
statement of regulations for all students for the Baptist 
ministry. However, apart from one question asking the candidate 
for a brief statement of his views on leading doctrines of th 
Gospel, and a compulsory preliminary examination in knowledge of 
the English Bible, no other theological indication is given. 
Though not much came of this Association move (there being no 
theological college), it was indicative of the centralizing and 
standardizing attitudes developing with regard to ministerial 
training. This was further highlighted in the 1890's, when 
Petrie Terrace recommended its lay preachers for registration not 
by the local church, but by the B.A.Q.'s Preachers' 
Association." Finally, in 1900, the B.A.Q. appointed an 
Educational Sub-committee, to arrange a course of study for Home 
Mission agents, and for those "desirous of being engaged in the 
work of preaching. "'-
The essential theological understanding of the churches, and 
particularly their early pastors, was articulated in the various 
constitutions. Jireh's Articles of Faith have already been shown 
to be the most fully stated, but other churches also encapsulated 
their theology in their constitutional documents. Wharf Street's 
brief statement and Ipswich's lack of a statement are reflections 
of the more comprehensive policies and beliefs of those churches. 
Most other churches followed Petrie Terrace's line, which began 
by affirming traditional orthodoxy about the Trinity, original 
sin, salvation through repentance and faith, spiritual 
regeneration, and complete obedience to all the precepts of the 
-" Wharf Street Baptist Church Deacons' Minutes, 10 July 
1873 
'" Baptist Association of Queensland Minutes, 1 July 1884; 
The Queensland Freeman, 15 October 1884 
" Petrie Terrace Baptist Church Minutes, 21 September 1894, 
23 December 1895 
'- Baptist Association of Queensland Assembly Minutes, 
13 September 1900 
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New Testament." In one paragraph, Petrie Terrace gave a virtual 
summary of Baptist orthodoxy, as generally held in nineteenth 
century Queensland. The more strongly Calvinistic churches were 
to go further in their details. An interesting development here 
was the statement by Jireh in 1874 that the Articles of Faith of 
1861 should be dispensed with, and that the English Baptist 
Confession of 1689 should be adopted, not as an authoritative 
rule "wherewith to fetter the conscience and judgement, but as 
an assistance in controversy, a confirmation in faith, and a 
means of edification in righteousness."" Windsor Road 
incorporated the same statement into their constitution soon 
after." This leaning to a more confessional faith reflected 
Spurgeon's development, as he had re-published the 1689 
Confession in 1855.^" The essential conservatism of the 
ministers is further echoed in letters to Wharf Street, one being 
the last letter by B.G. Wilson advising on a pastoral 
replacement, the other being the first from his successor Henry 
Coombs, indicating his approach to ministry. Wilson expressed 
his concern "that the work done for upwards of nineteen years 
past should not be interfered with, either in doctrinal matters 
or ... by novelties."" Coombs expressed his intention to have 
a purely biblical ministry, citing several references from 
Pauline writings, including his determination "to know nothing 
among (them) save Jesus Christ and Him crucified."" 
This strict biblicity and opposition to novelty can be discerned 
in the sermons of the day. The narrow parameters of Wilson's 
" Petrie Terrace Baptist Church Constitution, 5 June 1870 
" Jireh Baptist Church Minutes, 22 June 1874 
35 Windsor Road Baptist Church Constitution, 5 June 1877 
"^ E. Hulse, An Introduction to the Baptists (Sussex: Carey 
Publications, 1976) p.38 
" Letter from B.G, Wilson to Wharf Street Baptist Church, 
15 January 18 78 
"^ Letter from H. Coombs to Wharf Street Baptist Church, 
29 November 1878 
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sermons have been mentioned earlier (chapter 6), their main 
theological features being an abhorrence of inherent sin and the 
ethical consequences of it,^" William Poole presented a number 
of suggestive themes for sermons in The Queensland Freeman, again 
based essentially on the blessings that derive from a close 
personal walk with God, and the need for a steadfast Christian 
character,*" In the same issue, an outline of a Spurgeon sermon 
on "Redemption" was printed, also stressing the theme that "this 
redemption must be personal and individual."*' Coombs, in a 
sermon on "Larrikinism" at Wharf Street, stated the popular view 
that social misconduct was born of being unregenerate, and that 
"the conversion of the young is the great cure for 
larrikinism."*" In an Easter sermon, Kingsford expressed his 
theological understanding of the Cross and Resurrection, which 
included Christ as the perfect substitute, his total victory over 
death and hell, and access to heaven uniquely available through 
Christ.*' Roberts's first sermon at Petrie Terrace stressed the 
universality of sin, and the pressing need for all true 
Christians to be diligent in seeking "to purge our lives from 
that unholy thing which God cannot look upon, and endeavour to 
become more like Christ."** Whale's sermon on the text, "I will 
build my church, " emphasised the communality of the church and 
its divine basis, as well as the need to be dogmatic about 
foundational truths, not speculative. All his assertions were 
supported by a profusion of biblical references, the mandatory 
'" Sermons delivered by B.G. Wilson at Wharf Street Baptist 
Church, 5 March 1865 - 11 February 1877, passim 
*" The Queensland Freeman, 15 June 1882 
"' The Queensland Freeman, 15 June 1882 
*- Sermon delivered by H. Coombs at Wharf Street Baptist 
Church, 31 August 1884 
Sermon delivered by J. Kingsford at Windsor Road Baptist 
Church, Easter Sunday 1885 
** The Courier (Brisbane), 26 August 1886 
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authority for all such sermons.*^ All the extant sermons of 
nineteenth century Baptist preachers reveal the same reverence 
for biblical inspiration and authority, an abhorrence of original 
and universal sin, a traditional orthodoxy of trinitarian 
theology, and a strong emphasis on the individual relationship 
with God, which produces both a stable Christian character in the 
present, and the assurance of salvation for the future. 
Theological conservatism was certainly not limited to the early 
years. In fact, opposition to new ideas in science and theology 
became more vocal in the last quarter of the century. This was 
probably due to the combination of the wider dissemination of 
scholarship in that period and the development of a more 
articulate, if not more liberal, church constituency. In 1877, 
an objection was voiced to a visiting preacher on the grounds of 
his Swedenborgian views.*" In 1883, The Queensland Freeman 
published an article entitled "A Billion to One," which was a 
precis of a lecture from a series entitled "Moses and Geology." 
It listed fifteen events of creation, compared contemporary 
scientific statements with those of Genesis, and concluded by 
evincing a mathematical and scientific proof of the inspiration 
of the Genesis account.*" In 1886, another article condemned the 
shortcomings of "the new theology," especially its denial of the 
doctrine of substitution and its rejection of biblical 
inerrancy.*" Whale decried evolution as a supposition because 
of its "missing links," and also was hesitant to accept the new 
historical criticism while allowing that the new theology was not 
*^  Sermon delivered by W. Whale to the Baptist Association 
of Queensland, printed in The Queensland Freeman, 15 March 1886 
*" Wharf Street Baptist Church Deacons' Minutes, 3 April 
1877 
*^  The Queensland Freeman, 15 September 1883 
*" The Queensland Freeman, 16 August 1886 
251 
necessarily antagonistic to the faith.*" The general tenor of 
the theological conservatism espoused by nineteenth century 
Queensland Baptists was summed up in 1895 by the Nundah 
secretary, who proudly reported: 
The plain orthodox gospel is preached at these 
services. No innovations such as the New Theology, 
Higher Criticism, Larger Hope, etc etc are permitted. 
We preach Christ and Him crucified to the end that 
sinners might be saved from the wrath to come to an 
inheritance incorruptible undefiled and that fadeth 
not away.'" 
The Laity 
The provision of spiritual education for the laity exercised the 
minds of church leaders during the whole of the period. While 
sermons and other formal addresses were always held in high 
regard as a means of teaching members what they needed to know, 
there was still a concern for more formal education, focussed on 
Bible study. However, one feature stands out when looking back 
from a century later, and that is the absence of any educational 
programme for adults. The general educational level of Baptists 
was not particularly high, the majority of members in all their 
churches being reported as artisans, mechanics, storekeepers, and 
labourers, with a sprinkling of professional men in leadership 
positions. In the field of theological education, the elite few 
who could go to a college for pastoral training were encouraged 
to do so, but apart from pastors, there was no need seen for any 
other adults to be formally educated in matters of their 
religion. The emphasis in Christian education for the laity was 
always on youth, especially children. Of course, that attitude 
was not limited either to Baptists or to the nineteenth century, 
but it remains something of an educational disappointment that 
faith education was seen as something essentially for the young 
only. 
*" R. Lawson, Brisbane in the 1890's A Study of an 
Australian Urban Society (Brisbane: University of Queensland 
Press, 1973) pp.260f 
" Nundah Baptist Church Annual Report, 1895 
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At the local church level, the most advanced programme was the 
Young Men's Bible Class. Wilson's role in establishing this 
class at Wharf Street has already been mentioned. His primary 
purpose was to train potentially capable young men to assist him 
in his itinerant ministry and, if possible, to go out to pastor 
new areas of work." The objectives of the Young Men's Training 
and Working Class were expressed by its secretary, T.S. Warry, 
as being to provide mental and spiritual training for young men, 
to teach them elocution, composition and rhetoric, to cultivate 
intellectual vigour, and to produce a spirit of earnestness and 
zeal, "with all that conduces to holiness of heart and life." 
The class also aimed at doing something for the cause of Christ, 
especially by way of increasing the knowledge and expression of 
the male Sunday School teachers." Topics dealt with in the 
class included evidences of Christianity, the inspiration of the 
Bible, the divinity of Christ, revelation, and the deity and 
personality of the Holy Spirit - a solid syllabus for any young 
man. Essays were written and presented to the class, with debate 
and discussion to follow.^' Kingsford instituted a similar class 
at Jireh, with the object of training the young people "for posts 
of usefulness in the church."" Rockhampton reported "unabated 
interest" in Old Testament history and prophecy in its Senior 
Class for Young Men." Later, the classes were often designated 
Literary and/or Debating Societies, when they were no longer seen 
as de facto theological training schools, but more as a 
worthwhile form of Christian education for young adults. Syllabi 
then diverged quite widely, with topics such as "Industry versus 
Genius," "Gems of Literature," and "Are our girls being too 
" R.D. Smith, The Evangelical Outreach of the City 
Tabernacle Baptist Church (Thesis: Baptist Theological College 
of Queensland, 1972) p.5 
" Wharf Street Baptist Church Annual Report, 1879 
" Wharf Street Baptist Church Annual Report, 1879 
" Jireh Baptist Church Minutes, 9 October 1871 
" Rockhampton Baptist Tabernacle Annual Report, 25 June 
1889 
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highly educated?"" By the end of the century, these societies 
were generally as much social as they were educational, although 
some maintained a strong teaching and evangelical element." One 
of the most significant contributions made by these classes was 
the identification of potential Christian workers, with many 
instances being recorded of such young men being called to preach 
before the church, or being recommended for further training." 
By far the most significant educational arm of the churches was 
the Sunday School. The rationale for the Sunday School movement 
was again summarized by the Nundah secretary late in the century: 
We look upon the (Sunday) School as the Nursery of the 
Church, and by educating the Children in the 
principles of Christianity and telling them of the 
love of He who said Suffer little children to come 
unto me, we hope to see them turn to Him and live.'" 
In the same document, he reported an enrolment of 103, while the 
church membership was 30. Soon after, the church saw "no fewer 
than 12 conversions, and the greater part of these have been in 
our Sunday School.""" 
The figures just guoted are indicative of the situation in most 
churches. Sunday Schools typically had enrolments of children 
far in excess of the church membership. In many areas, the 
Sunday School was the first branch of local Baptist work 
established, to be followed by the formation of a church. In 
1867, there were sufficient residents in the Petrie Terrace area 
'" Toowoomba Baptist Literary and Debating Society, 
Syllabus, 1890's, passim 
" e.g. Gerler's class at Nundah. 
cf Nundah Baptist Church Annual Report, 22 August 1899 
'" Wharf Street Baptist Church Minutes, 6 December 1861, 
3 January 1862, 30 May 1862, et al; 
Jireh Baptist Church Minutes, 21 March 1871, 1 December 1873, 
20 January 1875, et al; 
Windsor Road Baptist Church Minutes, 6 August 1883; and in many 
other records 
'" Nundah Baptist Church Annual Report, 16 August 1896 
"° Nundah Baptist Church Annual Reports, 1896-1899 
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for William Grimes and William Moore to commence both a Sunday 
School and a Band of Hope in their own homes. (The Band of Hope 
was a temperance group for children, with a social as well as an 
educational component.)"' From that beginning, Moore was to 
become the inaugural pastor of Petrie Terrace church in 1870. 
Following the same strategy, Petrie Terrace later formed a 
committee to commence tract distribution and to ascertain if 
there were any prospects of opening other Sunday Schools in the 
district."^ In 1897, John Olsen began a Sunday School in a 
former butcher's shop at Greenslopes, whence came the Baptist 
church some years later."' In a new area, it was guite common 
for Sunday Schools to precede the establishment of a church in 
this way. 
When the Sunday School did not precede a church, it was always 
established as the first auxiliary work, and always seemed to 
flourish guickly. Wharf Street reported an average attendance 
at church of 300 in 1862, with 246 Sunday School children."* In 
most other places, however. School enrolments outstripped church 
membership and attendance figures. At Rockhampton, the Sunday 
School was opened the week after the church."^ Reports over the 
following years showed a School enrolment consistently more than 
twice the church membership."" Windsor Road opened in 1877, and 
in 1879, reported a church membership of 34, and a Sunday School 
enrolment of 205 scholars and 18 teachers."" In 1900, Jireh's 
"' A. Miles, A History of the Rosalie Baptist Church 1884-
1984 (Rosalie Baptist Church: 1984) p.7 
"" Petrie Terrace Baptist Church Minutes, 20 April 1876 
"^  Greenslopes Baptist Church Golden Jubilee Programme, 1970 
"* Wharf Street Baptist Church Minutes, 5 January 1862 
"^  Rockhampton Baptist Tabernacle Minutes, 20 September 1864 
"" Rockhampton Baptist Tabernacle Annual Reports, 1870-84. 
Church membership in 1871, 1872, 1873 was 19, 25, and 27 
respectively, and the Sunday School enrolment for those years was 
40, 65, and 78. This growth trend continued thereafter. 
"" Windsor Road Baptist Church Minutes, 14 April 1879 
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68 church membership was 117, and its School enrolment was 233. 
Numerically, the Sunday Schools were a vital part of the growth 
potential of all churches. 
The organization of the Sunday School was quite a regimented 
affair. Most churches had two sessions, morning and afternoon, 
with the afternoon attendance being the higher. The programme 
consisted of singing, prayer and devotional exercises, a closing 
address by the superintendent or minister, with the bulk of the 
hour and a quarter session devoted to straight teaching of 
Scripture knowledge. Examinations were conducted half-yearly, 
and performance in those examinations was considered very 
important, for both scholar and teacher. To be a teacher 
required more than mere availability. All teachers were 
appointed by the church membership, usually on a probationary 
basis for two or three months. If probationary performance were 
satisfactory, and attendance regular, the appointment was 
confirmed."" Where possible, churches had preparatory classes 
for the teachers, in which they would be taught fully the content 
of their lessons, to secure "a uniformity in teaching.""° Some 
went so far as to implement a weekly session for the teachers to 
study the lessons for the following Sunday."' With the advent 
of the Baptist Association, Sunday School teachers' conferences 
were regularly held, where issues pertinent to teaching content 
and method were discussed and debated."" Eventually, the 
Association, at the instigation of Whale and Higlett, resolved 
to form a Union of Baptist Sunday Schools, "with a view to more 
"" Jireh Baptist Church Deacons' Minutes, 22 May 1900; 
Jireh Baptist Church Sunday School Journal, 1900 
"" Jireh Baptist Church Sabbath School Rules, 30 January 
1883. Jireh's rules were typical of procedures employed in most 
churches. The rural churches were less demanding in their 
requirements of teachers. 
"" Jireh Baptist Church Sabbath School Minutes, 9 January 
1875 
71 Windsor Road Baptist Church Minutes, 29 March 1880 
Baptist Association of Queensland Minutes, 5 April 1881 
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complete instruction in the truth and for the better influences 
obtained through united action."" The Union came into being in 
1890." 
Evidences of the content of the Sunday Schools' syllabus and 
examinations leave one with a sense of awe, particularly when it 
is remembered that these children were under fourteen years of 
age. In 1875, Jireh teachers decided that "The (Westminster) 
'Assembly's' Shorter Catechism, adapted to the Baptist 
denomination, be . . . used in the Schools, and that a portion from 
'the Catechism' should be the first lesson in the afternoon." 
Furthermore, the children were to be examined once a quarter on 
their knowledge of the Catechism."^ This use of catechisms was 
also advocated in the Association by George Grimes, an ardent 
supporter of Sunday Schools, but one who was concerned at the 
need of more thorough doctrinal teaching, as he feared that "many 
young people were growing up with a very shallow amount of 
theological information.""" Despite the lamenting of such men, 
a typical examination set by Fortescue Street for a class of 12-
13 year olds, and even more so the written answers, would make 
many a modern Sunday School teacher run for cover. In 1882, the 
subject was "The History of Samuel." The papers were set as 
follows: 
1. Write a short account of the birth, childhood, and 
call of Samuel. 
2. Write an account of the victory at Ebenezer and 
point out its importance. Compare with 
similar instances of answered prayer. 
3. What circumstances led the people to desire a 
king? And wherein was the wish a sinful 
one? 
4. Write a short narrative of the appointment of Saul 
73 
1889 
Baptist Association of Queensland Minutes, 7 November 
"* Baptist Association of Queensland Annual Report, 
5 November 18 90 
^^  Jireh Baptist Church Sabbath School Minutes, 21 June 1875 
"^ Baptist Association of Queensland Minutes, 14 December 
1880 
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to the kingly office. What favourable 
qualities did he exhibit? 
5. State what you know of the following:-
Shiloh; Gilgal; Kirjath-Jearim; 
Jerubaal; Nahash the Ammonite. 
6. Explain the following expressions:-
"There was no open vision." 
"Ere the lamp of the Lord went out in 
the temple." 
"Served Baalim and Ashteroth." 
"Turned aside after lucre." 
7. In what respects does the history of Samuel 
resemble the history of our Lord? 
8. What were the leading features of Samuel's 
character? State what you regard as the 
principle (sic) lessons of his life."" 
The prize-winning answers, each in essay form of between 100 and 
300 words, would do justice in most modern seminary courses. To 
describe the content of the Sunday Schools' curricula as heavy 
biblical material would be an understatement. 
The other major children's educational agency came late in the 
century, and was introduced to Queensland by Whale. It was the 
American concept of Christian Endeavour. In 1888, Whale presided 
over the first Queensland meeting of Christian Endeavour, which 
incorporated and expanded his Pastor's Bible Class for Young 
Men."" It was an effort to cater more for the social needs of 
the young than had been done previously. Its stated object was 
"to promote an earnest Christian life among its members, to 
increase their mutual acquaintance, and to make them more useful 
in the service of God.""" It involved a high degree of member 
participation in one or more of its structured committees, under 
the supervision of the pastor, Sunday School superintendent, and 
deacons. The three major committees indicate its activities: 
" Fortescue Street Baptist Church Sunday School 
Examination, December 1882, printed in The Queensland Freeman, 
15 January 1883 
"" Wharf Street Baptist Church Young People's Society of 
Christian Endeavour Minutes, 6 February 1888; 
Wharf Street Baptist Church Year Book, 1888 
"" The Christian Endeavour Society, Model Constitution, 
1885, printed in The Queensland Freeman, 15 March 1888 
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Lookout Committee (for recruitment). Prayer-meeting Committee, 
and Social Committee."" Some branches later expanded to create 
other committees, such as Music and Missionary."' Activities 
included such things as lectures, Bible studies, literary and 
musical evenings, conferences, social gatherings, and devotional 
evenings."^ Generally, these meetings were used as a training 
ground to develop leadership skills for Christian work, such as 
taking church services, conducting church prayer meetings, and 
providing music for worship."^ Covering all the activities of 
the Endeavour was the Active Membership Pledge, which included 
a personal commitment to obey Christ's will, daily prayer and 
Bible reading, and regular church attendance, including the mid-
week service."* 
During the 1890's, Christian Endeavour societies became very 
popular. One big attraction was that they catered for a much 
wider age range than the traditional Sunday School's under 
fourteen year old group, as well as the broader agenda of the 
Societies. From the church's perspective, it was important that 
youth, especially teenagers, be accommodated in an appropriate 
structure that was always "in the church and in closest relation 
to the church" in all its activities."' Though Wharf Street 
Baptist was the first Society in Queensland, it was quickly 
followed by Wharf Street and South Brisbane Congregational 
80 The Christian Endeavour Society, Model Constitution, 1885 
"' Ipswich Baptist Young People's Society of Christian 
Endeavour Minutes, 27 November 1896, 23 February 1897 
"^  Wharf Street Baptist Church Year Book, 1888 
"^  Wharf Street Baptist Church Year Book, 1888; 
Ipswich Baptist Young People's Society of Christian Endeavour 
Minutes, 2 April 1894 
"* South Brisbane Baptist Church Young People's Society of 
Christian Endeavour, Constitution and Pledges, 31 July 1890. 
The same pledge was used in all Christian Endeavour branches, 
"^  Letter from Dr F. Clark, founder of Christian Endeavour 
in Boston, to G. Buzacott, Wharf Street Baptist Church, 27 March 
1888 
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churches, and South Brisbane, Toowoomba and Sandgate Baptist 
churches. In 1891, the Brisbane District Union was formed, with 
the Queensland Christian Endeavour Union coming into being in 
1893. The City Tabernacle introduced the first Junior Society 
for younger children in 1893."" By 1897, places as distant as 
Maryborough were able to report good progress in Christian 
Endeavour, with good success in training young people for 
Christian leadership, hospital visitation, helping the elderly 
and the needy, conducting prayer meetings, and occasionally 
presenting open air evangelistic meetings."" 
Conclusion 
Theological thought, teaching, and development among nineteenth 
century Queensland Baptists can be summed up as essentially and 
deliberately conservative. It was expected that the pastor would 
be well versed in Scripture and ethics, but not much more was 
reguired. In due course, the pioneering necessity of appointing 
lay pastors gave way to the demand for theologically trained and, 
finally, pastorally experienced ministers. Yet even then, no 
"new theology" was welcomed. Therefore, theologically 
conservative Baptist training colleges in Britain, notably 
Regent's Park and Spurgeon's Pastors' College, were the main 
sources of the more articulate later pastors. As the process of 
pastoral education became more formalized through the Baptist 
Association, local training for ministry became an issue, but 
nothing was really achieved before the advent of the theological 
college in 1904."" Though there was a progression in social 
"" H. Bush and W.J.E. Kerrison (eds). First Fifty Years -
The Story of Christian Endeavour Under the Southern Cross 
(Sydney: The National Christian Endeavour Union of Australia and 
New Zealand, 1938) pp.2f 
"" L.B. Herbert, The Centenary of the Maryborough Baptist 
Church (Thesis: Baptist Theological College of Queensland, 1983) 
p. 26 
The need for theological education in itself did not 
provide a spur to associationalism, since there was a pervasive 
attitude that all Queenslanders were really British, and it was 
natural to look to Britain for all important leadership. Once 
the Association did become established, it eventually developed 
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enlightenment and relevance from Wilson to Whale, the fundamental 
theological conservatism of the pastorate remained solid. As for 
the laity, there was very little provided by way of Christian 
education for adults, other than the Young Men's Bible Classes. 
The focus of lay Christian education was emphatically on youth, 
especially children, in the very strong Sunday Schools movement. 
Schools in all churches were seen as an essential part of the 
church's mission, often preceding the establishment of a church 
in a new area. The later development of Christian Endeavour 
introduced a novel structure and new methods, but the essential 
conservatism of theological understanding remained intact. Such 
a situation was to remain the bench mark of Queensland Baptist 
theology till well into the twentieth century, and again, this 
conservatism among all the Baptist churches contributed to their 
inevitable organic merger in the Association. 
the notion of self-sufficiency which accompanied most colonial 
institutions around the end of the nineteenth century. 
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Chapter 9 
The Place of Scripture and Prayer 
Introduction 
In a recent survey conducted in Baptist churches in Queensland, 
members almost universally placed extremely high importance on 
the place of Scripture knowledge and understanding, and on the 
role of individual and corporate prayer, in the life of the 
church and its members.' These two items have traditionally been 
held in such high regard in Baptist churches, and any study of 
Baptist development cannot ignore them. The questions which 
arise relate to the place of Scripture and prayer in the life of 
the church, both corporately and individually. That is, what 
priority was given to these two areas in the preaching/teaching 
agenda of the church, in the development of personal piety, in 
church polity, documents and debates, and how did the general 
membership respond in practice? 
The Place of Scripture 
From previous chapters, it is clear that Scripture held the 
highest place of authority in matters of doctrine, teaching and 
conduct. In doctrine. Scripture was the sole criterion of 
orthodoxy, against which all dogma was to be evaluated. This 
reverence for Scripture was evident in all statements of faith, 
in the preaching ministry, and in the underlying assumptions of 
all teaching. Scripture was also seen as normative in all 
matters of ethics and discipline. Put simply, there was nothing 
that could not find itself addressed or redressed by an adequate 
knowledge of Scripture. 
Wharf Street's constitutional documents were very brief and 
vague. However, such "laxity" was opposed strongly by the Jireh 
founders, who seceded from Wharf Street because the latter had 
"departed from the Truth." Jireh's obsession with biblical 
' L.J. Ball, Precepts, Practices, and Perceptions within 
the Baptist Church in Queensland (B.A. thesis: University of 
Queensland, 1988) p.112 
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authority was immediately demonstrated in the first documents 
generated by the church. As if to authenticate their action, the 
first page of the original minute book, which details the origin 
of the church, opens with a quotation from Isaiah 24:11-16, a 
scriptural lament about the desolation of the land and the 
treacherous dealings of evil people." Its original Articles of 
Faith were all anchored securely in a mass of biblical references 
as a means of ensuring their validity. All but three of the 
fourteen Articles were followed by a list of biblical texts in 
support, with an average of about a dozen verses with each 
article.^ As well, there was a liberal sprinkling of other 
references and guotations throughout many of the statements. 
Significantly, the very first Article of Faith referred to the 
primacy of Scripture: 
1. We believe that the scriptures of the Old and New 
Testaments are the Word of God, and the only 
sufficient, certain and infallible rule of all saving 
knowledge, faith and obedience.* 
Not all the churches were so meticulous as Jireh in shoring up 
their statements with biblical references, but all did stress the 
primacy of Scripture in their doctrine. The summary statement 
of Toowoomba's original resolution was typical of many: "We do 
now agree to form ourselves into a Baptist church, ... 
recognizing the Scriptures only as our Guide to faith and 
practice."^ In particular, the Baptist distinctive doctrine of 
baptism was freguently promoted in terms of scriptural warrant. 
At the opening of the Wharf Street chapel in 1859, the printed 
hymn sheet was backed by two columns contrasting relative points 
- Jireh Baptist Church Minute Book, 1861-62, p.l 
^ The three "unsupported" articles dealt with the notion of 
good works as a necessary sign of justification, the time and 
nature of celebrating the Lord's Supper, and corporeal 
resurrection and Christ's second coming in judgement - Articles 
8, 12, 13 
* Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861, Article 1 
5 Toowoomba Baptist Church Minutes, 4 February 1875 
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of Believers' Baptism and Infant Baptism. The nine points of 
contrast all contained New Testament references in support of 
believers' baptism, with none given for infant baptism. The 
ultimate conclusion drawn in favour of believers' baptism was 
based on this scriptural warrant, with the "It is written" 
statement declared with reference to it, in contrast to "In the 
Scriptures it is not written" given as a summary of infant 
baptism." Similarly, William Whale's statement on "Why we do not 
baptize infants," printed in 1885, had as its primary arguments 
the absence of scriptural command and example." Again, the case 
for believers and immersion as the proper subjects and mode for 
baptism was printed under the title "New Testament Baptism," 
which was virtually an annotated collection of selected biblical 
verses." In general. Baptists based their doctrine wholly on 
their understanding of Scripture, allowing for no other 
authoritative work, office, person, or tradition. 
The church's teaching was heavily oriented to biblical 
interpretation, exposition, and application. As discussed in 
chapter 6, the sermons in Baptist churches were very Bible-
centred. B.G. Wilson's approach was to quote verse after verse, 
applying biblical ideas to every situation possible, especially 
in the area of ethics. This was the fundamental approach of 
Baptist preaching throughout the century. In fact, early in the 
period, the ideal preparation for a man to become a preacher was 
to commit himself "to a prayerful study of the Word of God."" 
Even with the somewhat more refined preaching of Higlett, Poole 
and Whale later on, the essential focus on Scripture remained. 
The centrality of Scripture to Baptist teaching was a constant 
in the preaching of the century. The same thing was also 
reflected in the syllabi of the Sunday Schools, where a strict 
* Wharf Street Baptist Church, "Believer's Baptism and 
Infant Baptism Contrasted," 6 February 1859 
The Queensland Freeman, 15 December 1885 
" The Queensland Freeman, 16 August 1886 
" Wharf Street Baptist Church Minutes, 3 May 1867 
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regimen of scriptural digestion was the heart of the movement. 
Even beyond these formal situations of sermons and Sunday 
Schools, a Bible-based solution to problems was generally sought 
in the churches, and always given greater respect than any other. 
An example can be seen when B.G. Wilson was asked a guestion in 
a members' meeting about the issue of Christians taking an oath 
in court. Before pronouncing his belief that a judge had the 
power to take an affirmation instead of an oath, he studiously 
referred first to the scriptural statements in Matthew 5:33 and 
James 5:12 as the basis of authority.'" 
With regard to conduct, both corporate and individual, the 
essential criterion was again to be found in Scripture. Wharf 
Street's original constitution included no specific rules of 
conduct for church matters, or of discipline. However, by 1864, 
the church formulated a more elaborate constitution, including 
twenty-three rules. In the matter of discipline, all cases of 
misconduct were to be dealt with "as seems most consistent with 
the Word of God."" Matthew 18:15-17 was cited as the necessary 
scriptural warrant for the means of resolution of disputes among 
members, with the church to be kept out of such matters until the 
scriptural requirement of individual action had been fulfilled.'" 
Again, in the case of any member deemed to be "walking 
disorderly," the church was to withdraw its communion from that 
member, in accordance with Scripture, which teaches "to withdraw 
yourselves from every brother that walketh disorderly."" This 
last rule was subsequently dropped, but the others remained as 
10 Wharf Street Baptist Church Minutes, 16 May 1862 
" Wharf Street Baptist Church Constitution, 25 November 
1864, Rule 16 
'^  Wharf Street Baptist Church Constitution, 25 November 
1864, Rule 14 
" Wharf Street Baptist Church Constitution, 25 November 
1864, Rule 15 
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the biblical base of disciplinary action in later revisions.'* 
Somewhat surprisingly, Jireh was less detailed than Wharf Street 
in its disciplinary statements. It had the same basic 
requirements, though expressed more summarily. Misconduct was 
to be dealt with "as shall seem most consistent with the word 
of God," and Matthew 18:15-17 was invoked as the basis of 
resolution of individual "offences between brethren."" Other 
churches were even more succint. Ipswich was strongly opposed 
to a host of written regulations, resolving that "this church 
adhere to the principles of the New Testament."'" However, when 
it finally produced a written constitution in 1899, it included 
as one of three fundamental principles, "The necessity of 
complete obedience to all the precepts of the New Testament," as 
well as the same two rules of discipline as outlined above.'" 
Those two basic rules were adopted by most of the churches before 
the end of the century.'" The general approach to church 
discipline was thus set as a biblical principle of operation. 
Given that Scripture was accorded such a high regard in the 
doctrines of the church, the provision of Scripture teaching was 
an important part of the church's programme. As shown above, the 
Bible was central to the homiletic ministry of the church, and 
to the curriculum of the Sunday School. Of more concern here, 
however, is the provision of programmes, other than on Sunday, 
that were specifically intended to develop Scripture knowledge 
'* Wharf Street Baptist Church Constitution, 1 April 1881; 
City Tabernacle Baptist Church Constitution, 22 October 1890 
'* Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861, Rules 26, 27 
'" Ipswich Baptist Church Minutes, 27 November 1867 
'" Ipswich Baptist Church Constitution, 11 July 1899, 
Principle III, Rules 8, 9 
" e.g. Petrie Terrace Baptist Church Constitution, 14 March 
1884, Rules 5, 6; 
Maryborough Baptist Church, Revised Rules, 5 May 1886, Rules 5, 
6; et al 
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and promote scriptural principles. 
Most churches had a mid-week meeting incorporating a devotional 
type of Bible reading, but it did not do a lot for the 
development of a deeper knowledge of Scripture. To overcome this 
shortcoming, some churches instituted more specific Bible 
classes. Right from the beginning, though without a pastor, 
Toowoomba implemented a Wednesday night Bible Class, under the 
presidency of an appropriate layman, Mr I.B. Henderson.'" 
Rockhampton waited a little longer, but began a similar Friday 
night class in 1876."° By 1884, this had expanded to a Thursday 
evening class conducted by a lay leader, and a 7 a.m. Sunday 
class on "The Life and Journeyings of St Paul," conducted by the 
pastor,^' Jireh was particularly strong in this area under the 
leadership of John Kingsford, and by the end of the century, a 
teaching elder, Mr Long, was teaching on Thursday evenings at 
Jireh, and on Wednesday evenings at Windsor Road." These 
classes typically lasted from one to one and a half hours, and 
involved expositional lecturing on biblical texts. Though not 
involving a lot of the membership, they provided a worthwhile 
avenue for those who sought to improve their biblical knowledge. 
The most popular Bible class, however, was the Young Men's Bible 
Class. At some time in the century, most churches had such a 
class. Popularized at Wharf Street by Wilson, Voller, and Whale, 
these classes were first seen as an appropriate training ground 
from which the necessary pastoral supplies could be obtained. 
Later in the century, they were regarded as valuable agencies by 
which potential leaders could be identified, who could then be 
recommended for further study. Wilson had trained men such as 
Hinton and Sneyd in these classes in the 1860's. Later, when 
'" Toowoomba Baptist Church Minutes, 10 June 1875 
-" Rockhampton Baptist Tabernacle Minutes, 8 November 1876 
-' Rockhampton Baptist Tabernacle Annual Report, 1 July 1884 
" Jireh Baptist Church Deacons' Minutes, 19 April 1898 
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Voller's proposed advanced training class for young men proved 
too daunting, he reverted to the Monday evening Young Men's 
Scripture Class." This class functioned successfully, with an 
average attendance over the next year or so of 25 men." The 
focus of study was strongly biblical (see chapter 8). However, 
by the late 1880's, topics of study reveal that a wider 
educational interest was being served. Various social issues 
were debated, and special lectures were given on topics such as 
"Notable books, written in prison and in exile, with some account 
of their authors." This particular lecture, which lasted for 
nearly two hours, included such authors as Paul, Seneca, 
Epictecus, Cervantes, Bunyan and others." The agenda of the 
Bible Class was certainly broadening by this time. Very rarely, 
there was an attempt to extend this Bible teaching to a Young 
Women's Bible Class, but these efforts usually met the same fate 
as Wharf Street's, which lapsed soon after beginning in 1873, 
"owing to paucity of attendance."^" 
Despite the position of primacy given to Scripture, and the 
provision of a variety of possibilities of increasing Scripture 
knowledge, in practice the churches' involvement in these 
programmes was generally a cause for disappointment for the 
leaders. The generally recorded picture is one of difficulty in 
maintaining the viability of classes, of poor attendance, of 
lapsing and attempts to re-establish classes, and of various 
other strategies which struggled to sustain a vitality in 
biblical learning. The problem of poor attendance has been 
alluded to above with reference to the Young Women's class at 
Wharf Street. However, it was limited neither to Wharf Street 
nor to young women. In Ipswich, a Bible class was set up on 
Monday evenings, "so that the young members of (the) church would 
" Wharf Street Baptist Church Minutes, 17 July 1872 
" Wharf Street Baptist Church Annual Report, 1873 
" The Queensland Evangelical Standard, 10 June 188 7 
" Wharf Street Baptist Church Annual Report, 1873 
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be benefited."" However, within two months, the members were 
told, "As the Bible class was so badly attended it was advisable 
to discontinue it."^ At Rockhampton, despite the extended 
programme of study provided, it had to be conceded that the 
pastor's Sunday morning class "was but moderately attended."^" 
Wharf Street's difficulty in maintaining viable classes was 
magnified greatly in all the smaller churches. 
Though not all churches explicitly reported low attendance at 
Bible classes, it can often be reasonably inferred. For example, 
from about 1880 on, a number of churches recorded repeated 
attempts to re-establish Bible classes. Toowoomba's first Bible 
class had been initiated in 1875, but in 1881, there was a motion 
brought forward to consider the advisability of establishing a 
Bible class every Monday night. After discussion, the proposal 
was dropped, and clearly, so had been the Bible class for some 
time.^° Similarly, Petrie Terrace moved to resuscitate its 
Tuesday evening Bible class in 1883." Statistical returns 
showed a healthy growth in the membership of these churches, so 
the difficulties in sustaining a realistic Bible class were 
apparently associated with other than numerical inadequacy. This 
problem caused major concerns for the church leaders. 
As will be shown later in this chapter, similar problems existed 
with regard to the prayer meetings of the churches. One way the 
churches attempted to resolve these difficulties was to forgo one 
or other of the two meetings, or to merge them into one. In 
1879, South Brisbane had resolved to hold a Bible class at 9.30 
" Ipswich Baptist Church Minutes, 8 February 1866 
" Ipswich Baptist Church Minutes, March 1866 
29 Rockhampton Baptist Tabernacle Annual Report, 1 July 1884 
"^ Toowoomba Baptist Church Minutes, 10 June 1875, 
October 1881 
" Petrie Terrace Baptist Church Minutes, 16 May 1883 
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a.m. on Sundays, prior to the worship service.'- By the 
beginning of the next year, it was reported that, as the Bible 
class was no longer held, the Sunday morning prayer meeting 
should be resumed." Conversely, Ipswich decided in 1882 that 
it would conduct a Bible class instead of a prayer meeting on 
Monday nights.'* By the end of the century, even Jireh was faced 
with the same difficulty, and decided to combine the prayer 
meeting with Mr Long's Bible reading meetings on Thursday 
nights." This occurred just a year after the Wednesday night 
prayer meeting had been re-instituted.'" It is clear that, 
especially late in the century, churches had difficulty in 
sustaining sufficient commitment or enthusiasm among members to 
be able to maintain both prayer meeting and Bible class 
concurrently in their programme. This problem will be seen to 
be even more acute when the focus moves to the place of prayer 
in the working of the churches. 
The Place of Prayer 
In many ways, the place of prayer is closely aligned with that 
of Scripture in the belief and practice of Baptists in nineteenth 
century Queensland. Their basic theology of individualistic 
piety logically demanded an intimate personal relationship and 
communication with a personal God. As Scripture was seen as the 
divine revelation of God's will for Christians, so prayer was 
seen as the medium of communication with God. Thus, prayer was 
a necessity in both the development of personal piety and the 
expression of individual and corporate worship. The call for 
enhanced personal piety through prayer and the provision of 
opportunities for the corporate practice of prayer were 
significant components of the churches' operation. 
- South Brisbane Baptist Church Minutes, 25 April 1879 
" South Brisbane Baptist Church Minutes, 29 January 1880 
" Ipswich Baptist Church Minutes, 4 July 1882 
'^ Jireh Baptist Church Deacons' Minutes, 25 September 1899 
36 Jireh Baptist Church Deacons' Minutes, 19 April 1898 
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The need to develop personal piety was a constant theme in the 
statements of church leaders. Perhaps William Moore had 
something of an insight into the inter-personal problems that 
were to erupt in Wharf Street in 1863-64 when he consistently 
exhorted his fellows to avoid such by personal spiritual growth. 
He often spoke in members' meetings of the "necessity of 
cultivating the spirit of prayer both in private and in 
public."" He was supported in this by several other lay 
leaders, such as Dodds and Church, the latter inviting any of the 
younger members to join him in prayer at his house any evening.'" 
Though such private devotional life was virtually impossible to 
monitor, and even less open to evaluation, it was nonetheless 
always seen as a requisite for proper Christian development. It 
was also considered important for those involved in any ministry, 
as the appropriate personal spiritual preparation for such work. 
It was not uncommon, for example, for Sunday School teachers to 
have a regular weekly or monthly prayer meeting to encourage such 
preparation.'" Even when Jireh decided to discontinue their 
teachers' prayer meeting in 1876, it was on the condition that 
the Sunday School work should constitute the subject of special 
prayer once a month at the church's regular prayer meeting.*" 
Such prayer, for personal development and for ministry 
preparation, was considered to be an indicator of one's state of 
spiritual health, and therefore required regular exercise. 
In the same way, attendance at the church's prayer meetings was 
considered "to a great extent as an evidence of the state of 
piety in the church."*' To facilitate this corporate piety, all 
churches provided a mid-week prayer meeting, attendance at which 
" Wharf Street Baptist Church Minutes, 30 January 1863 
'" Wharf Street Baptist Church Minutes, 30 January 1863 
"^ Taringa Baptist Church Sunday School Minutes, 21 June 
1899, et al 
*" Jireh Baptist Church Sabbath School Minutes, 21 March 
1876 
*' Wharf Street Baptist Church Annual Report, 1873 
271 
was looked on as being just as much a part of a member's duty as 
attendance at Sunday's services. That this was normal practice 
is evident from a reading of all church records. At Ipswich, the 
deacons formed a deputation to call on those male members who did 
not go to the prayer meeting and to invite them to attend.*" 
After experimenting for a few years with mid-week "experience 
meetings," the same church decided to abandon them, and returned 
the Monday night meeting to a prayer meeting.*' In the first 
months of existence. South Brisbane and Toowoomba did as most 
churches did, in resolving "that it is very desirable to hold a 
weekly prayer meeting."** When the Baptist Association formed, 
it guickly tapped into the regular structure of the churches, by 
organizing a roster of ministers to visit all churches as 
Association representatives, by means of monthly involvement in 
the prayer meetings.*^ 
As well as the regular mid-week members' prayer meeting, some 
churches made provision for additional groups or situations. As 
in the area of Scripture classes. Young Men's meetings for prayer 
were also encouraged. Ipswich introduced a Young Men's Prayer 
Meeting in the chapel on Tuesday evenings, as well as its regular 
Monday night meeting.*" Rockhampton did likewise in 1881.*" 
Wharf Street, so often the pioneer in ideas in the early years, 
introduced a Sisters' Meeting, where the married women of the 
church would meet for prayer on Monday afternoons.*" The German 
churches found difficulty in mid-week services, but dedicated the 
whole of Sunday to the corporate aspect of their religion. This 
*" Ipswich Baptist Church Minutes, 30 October 1867 
*' Ipswich Baptist Church Minutes, 1 June 1871 
** South Brisbane Baptist Church Minutes, 21 November 1872; 
Toowoomba Baptist Church Minutes, 5 June 1876 
*' Baptist Association of Queensland Minutes, 8 January 1878 
*" Ipswich Baptist Church Minutes, 5 July 1876 
*" Rockhampton Baptist Tabernacle Minutes, 9 March 1881 
*" Wharf Street Baptist Church Annual Report, 1873 
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generally included a prayer meeting every Sunday for an hour 
before the service.*" In these ways, the churches tried to 
facilitate a greater involvement in the corporate prayer life of 
the members. 
The church building was the usual place for these prayer meetings 
to be held. However, in further attempts to increase members' 
participation in the prayer meetings, many churches tried holding 
them in the homes of various members. A few churches implemented 
this idea relatively early, but in general, it was more popular 
in the later decades. As early as 1865, Wharf Street members 
unanimously resolved to establish district prayer meetings to be 
held at the homes of members in the various parts of the town. 
The motion was introduced by Brothers Bell and Petty, both 
principal agents in establishing Baptist work in their relatively 
distant suburb of Enoggera.^" Extension of the work, not simply 
a relocation, was their motivation. A similar motive was behind 
Ipswich's decision in 1868 to commence weekly prayer meetings at 
members' houses, in addition to the meeting in the church." 
Before South Brisbane had a building, it was decided that "as far 
as practicable the members of the church should meet together for 
prayer in one another's houses," with subsequent reports relating 
"Seasons of refreshing from the Presence of the Lord" at the 
regular Wednesday night meetings." Despite these early 
ventures, the concept of cottage prayer meetings really developed 
more in the 1880's. At that time, the impetus was given not so 
much by desire for outreach, but rather by the perceived need to 
regenerate flagging zeal. In 1881, Rockhampton was struggling 
with the honorary pastorate of I'Erson, and reguested him to 
*" Engelsburg Baptist Church Jubilee 1875-1925, p.7 
" Wharf Street Baptist Church Minutes, 7 April 1865 
51 Ipswich Baptist Church Minutes, 11 June 1868 
" South Brisbane Baptist Church Minutes, 27 June 1873, 
25 July 1873 
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conduct cottage prayer meetings in connection with the church." 
By 1882, Petrie Terrace's prayer meeting had ceased to function, 
and the church started off the new year with a resolve to re-
instate Sunday morning prayer meetings, as well as to encourage 
the establishment of "cottage and other prayer meetings."" Soon 
after the arrival of Whale at Wharf Street, George Cray suggested 
it was time for the renewal of the cottage prayer meetings." 
Despite the deacons' resistance, the Maryborough pastor 
successfully proposed the introduction of cottage prayer meetings 
in 1889." In all of these situations, the cottage meeting was 
an attempt to rejuvenate the failing prayer life of the church 
membership, a very different situation from the outreach efforts 
of earlier times. 
As well as the regular prayer meetings and general topics for 
prayer, such as worship and intercession, it was common for 
churches to nominate prayer for special purposes as they arose. 
Some of these special purposes which occupied the churches' 
agenda may be noted. There was a concept of undergirding all 
church affairs with prayer. The business meetings generally 
recorded the opening of their procedures with prayer. Jireh 
wrote it into their Rules of Practice, which stated "that every 
Church Meeting shall be opened and concluded with prayer."" 
Though not all wrote this practice into their rules, it was 
nonetheless universal in its implementation, with an occasional 
neglect of the concluding prayer in the case of a number of fiery 
adjournments. 
That general rubric covered all things, but more specific points 
" Rockhampton Baptist Tabernacle Minutes, 8 June 1881 
" Petrie Terrace Baptist Church Minutes, 12 January 1882 
" Wharf Street Baptist Church Minutes, 31 March 1886 
" Maryborough Baptist Church Deacons' Minutes, 2 April 1889 
" Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861, Rule 6 
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can be identified. Individual activity was seen as a proper 
topic for prayer. This was illustrated, for example, when Wharf 
Street called a special prayer meeting prior to the departure of 
the pastor, who was to sail next morning for Rockhampton.'" 
Specific needs of the church were also committed to the church 
prayer meeting. Ten months after its formation, Rockhampton 
still had no pastor, so it was decided to hold monthly prayer 
meetings for the special purpose of "prayer that a minister might 
soon be provided to watch over the church in Rockhampton and for 
an increase in labourers here and elsewhere."'" The regular 
ministry of the church was also committed to prayer. In fact, 
the topics of the regular prayer meeting could well be said to 
reflect the emphasis of ministry which characterized the church. 
Especially in the 1860's and early 1870's, Ipswich was very 
concerned to spread the Word in an evangelistic way. Therefore, 
it is not suprising to see the following resolution in 1872: 
A special prayer meeting should take place on a Monday 
night for the next month to invoke God's blessing on 
the word preached and to revive his work amongst us in 
the conversion of sinners."" 
In a similar way, the Maryborough pastor in the 1880's was 
consistently trying to establish open air and other evangelistic 
services, commonly referred to as "Special Services." His 
pattern of operation was typified in the 1886 campaign, which 
conducted Special Services for two weeks, "the first week to be 
a week of prayer, the second to consist of evangelistic 
addresses.""' Similarly, the Baptist Association's early focus 
on home and foreign missions work can be identified in its 
involvement in church prayer meetings. The regular united prayer 
meetings of the Association in churches were soon discontinued. 
In their place, the churches were requested "to set apart the 
first prayer meeting in each month for special prayer for 
" Wharf Street Baptist Church Minutes, 3 February 1862 
" Rockhampton Baptist Tabernacle Minutes, 1 April 1863 
"° Ipswich Baptist Church Minutes, 1 May 1872 
"' Maryborough Baptist Church Minutes, 5 May 1886 
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missions work - both home and foreign.""' So it can be seen 
that, for nineteenth century Queensland Baptists, all aspects of 
Christian life, from individual and local church needs to the 
wider fields of ministry, were included in the legitimate agenda 
of prayer in the churches. 
One further point of interest in the church prayer meetings is 
the issue of the participants. Generally, it was considered one 
of the pastor's duties to lead the meeting, and to nominate both 
topics for prayer, and members to pray. In his absence, one or 
more of the deacons would be appointed by the church to officiate 
in a similar way."' This official appointment of prayer meeting 
leaders was maintained throughout the century, as illustrated by 
the Hendra secretary's compilation of a list, to be submitted to 
the deacons, "of the brethren to lead the Sunday morning prayer 
meetings for the next three months.""* As well as the 
leadership, the constituency was also controlled by the church 
membership, or deacons. Reference has been made earlier to 
prayer meetings for young men and, occasionally, for women. 
Those expected to be involved in the prayer meeting were 
primarily the adult male members of the church. Others were 
allowed, but only with the church's permission. Again, examples 
are recorded of unwelcome non-members being in attendance, and 
objections being raised to them, with the result of their 
exclusion from the prayer meetings."^ 
The place of women in the prayer life of the church is also 
interesting. The universal practice was to have officially 
appointed male leaders of the church meetings. Young men were 
generally seen as the next most important group to develop as 
"- Baptist Association of Queensland Minutes, 2 April 1879 
"' Wharf Street Baptist Church Minutes, 1861-1863, passim 
"* Hendra Baptist Church Minutes, 20 April 1892 
"' Maryborough Baptist Church Deacons' Minutes, 15 August 
18 8 8; 
Maryborough Baptist Church Minutes, 19 September 1888 
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potential church leaders. In Sunday School teachers' meetings, 
the (male) Superintendent was the prayer leader, but no doubt 
owing to the relatively large number of female teachers, women 
were allowed to participate in prayer. However, in general, 
women were expected to remain quiet in all church meetings -
worship, business meetings, and prayer meetings. If they needed 
to be accommodated, then separate meetings for Young Women or 
Sisters' Meetings might occasionally be organized. This attitude 
towards women could be simply an expression of the standard 
community view, as it must be remembered that women did not have 
the right to property or to vote until 1905 in Queensland."" 
However, there is some evidence that it also had a biblical base, 
something along the lines practised by groups such as the 
Brethren. This silence of women was overtly expressed by 
Ipswich, when it passed a resolution with reference to the 
conduct of church business, but which was understood in a wider 
application: 
It was moved and seconded that this church adhere to 
the principles of the New Testament in reference to 
church business in future and that the female members 
be requested not to interfere with the transacting of 
business in church meetings except when they are asked 
a guestion or when they have been employed on behalf 
of the church. Carried."" 
Women were not seen as proper people to be involved in public 
prayer. South Brisbane was one church that tried to accommodate 
the women, but not before weighty consideration by deacons and 
members, and even then in a somewhat patronizing manner. The 
deacons' records read as follows: 
"" F,L.W. Wood, A Concise History of Australia (Sydney: 
Dymock's, 1957) p.159. 
Though Queensland was the last Australian State to extend voting 
to women, even South Australia did not do so until 1894, and that 
was a first in the British Empire. Generally, nineteenth century 
women were not considered to have full citizenship in their own 
right. 
"" Ipswich Baptist Church Minutes, 26 November 1867 
However, it seems that this resolution was addressing an 
occasional problem, rather than expressing a settled philosophy, 
as it was not long before women's names were recorded as active 
participants in business debates. 
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It having been reported that several Sisters desired 
the privilege of engaging in public prayer. Resolved, 
a portion of the Wednesday evening Meeting be thrown 
open for that purpose."" 
So, they were permitted to pray, but only within their allocated 
slots. Though South Brisbane may be considered patronizing, yet 
they were considerably more enlightened in this regard than the 
majority of the churches, which maintained the ban on women's 
public prayer throughout the century. 
Though the churches encouraged prayer and provided structures to 
facilitate prayer, the major problem was again the low rate of 
participation among members. Even more than the poor attendance 
at Bible classes, the difficulty in sustaining regular, well 
attended prayer meetings was seen as cause for the utmost 
concern. After all, prayer was a part of the individual 
Christian's personal relationship with God, and Baptist thinking 
put this on the highest possible plane. Yet the perennial plaint 
from leaders was the ineffectual prayer life within the church. 
Unlike the situation with Scripture, this problem with low levels 
of commitment to prayer was evident early, and persisted. In 
1875, B.G. Wilson was exhorting members of Wharf Street to join 
him in a more intensive weekly prayer campaign, "to overtake the 
spiritual wants of the people.""" Even earlier, the church 
secretary had complained that "the prayer meetings have been 
seriously affected by the pastor's absence from town and his 
impaired state of health since his return.""" It seems that 
members had become quite dependent on the personal presence of 
the pastor to warrant their attendance. As mentioned earlier in 
this chapter, some churches had difficulty by the 1880's in 
sustaining both Scripture class and prayer meeting, and either 
South Brisbane Baptist Church Deacons' Minutes, 
24 September 1888; 
South Brisbane Baptist Church Minutes, 26 September 1888 
Wharf Street Baptist Church Minutes, 5 November 1875 
"" Wharf Street Baptist Church Annual Report, 1873 
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dropped one in favour of the other, or merged the two into one."' 
At Jireh, some deacons had complained that "we as a church were 
practically without a prayer meeting, it having been by Mr Long's 
Bible reading over ridden.""" The importance of the prayer 
meeting was always declared. The viability of it was always 
problematical. 
The timing of the prayer meeting was arguably the most variable 
element in the churches' programmes. Records show that virtually 
all churches struggled with the problem of when to hold the 
meeting, in order to accommodate and involve the highest number 
of members. Consequently, there are frequent references to 
changes of evenings and times throughout the records. Toowoomba 
altered its Monday night meeting to 7 a.m. on Sunday."' Later, 
with a change in circumstances, it was returned to a Wednesday 
night, that being the usual time in other churches."* On the 
other hand, Maryborough altered its open air meetings to avoid 
Wednesday nights, "so as not to interfere with the Prayer 
Meeting.""^ Yet in 1898, the prayer meeting was being held on 
Sunday mornings, with an attendance of about 10 to 12 members."" 
In view of the difficulty in supporting a regular weeknight 
service, Taringa opted for a monthly prayer meeting in 1898."" 
However, the following year, the regular Wednesday night prayer 
meeting was re-instituted."" In 1898, a member of Petrie Terrace 
registered a complaint "that four Wednesday evening prayer 
"' e.g. Ipswich Baptist Church Minutes, 4 July 1882; 
Jireh Baptist Church Deacons' Minutes, 25 September 1899 
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Jireh Baptist Church Deacons' Minutes, 19 April 1898 
Toowoomba Baptist Church Minutes, 28 October 1878 
Toowoomba Baptist Church Minutes, 16 May 1889 
Maryborough Baptist Church Minutes, 7 December 1892 
Maryborough Chronicle, 28 October 1898 
Taringa Baptist Church Minutes, 22 June 1898 
Taringa Baptist Church Minutes, 13 September 1899, 
18 October 1899 
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meetings had been put off and not held," and further moved that 
the prayer meeting should never be interfered with "under any 
pretence whatever.""" Sandgate vainly tried to resuscitate its 
failed mid-week prayer meeting by holding it earlier during the 
winter months."" There was evidently a lack of real enthusia 
when it came to involvement in the church's prayer progr 
which plagued the churches throughout the century. This coolness 
was clearly expressed in Jireh's response to Albion's request for 
assistance in the conduct of prayer at that station. The reply 
was that the choice of night was inconvenient, and that they 
would prefer to take up some other sphere of labour."' 
As with the Scripture classes, low attendance at prayer meetings 
was constantly problematical. This neglect concerned Wharf 
Street, where it was "much to be lamented that they are not more 
largely attended.""" In 1879, pastor John Straughen of Ipswich 
tendered his resignation because of "a manifest want of sympathy 
and interest in the Lord's work on the part of the members," 
citing specifically poor church attendance and "a prayer meeting 
freguently attended by not more than half a dozen.""' 
Rockhampton noted lower than desirable attendance at prayer 
meetings."* The Maryborough pastor complained of "lack of 
interest and paucity of attendance at the prayer meeting.""^ Ten 
years later, things had not improved, the attendance being still 
far below what the secretary believed appropriate for a church 
"" Petrie Terrace Baptist Church Minutes, 26 August 1898 
"° Sandgate Baptist Church Minutes, 11 July 1888, 10 July 
1889 
"' Jireh Baptist Church Minutes, 29 August 1883 
"- Wharf Street Baptist Church Annual Report, 1873 
^^  Letter from J. Straughen to Ipswich Baptist Church 
Deacons, 23 April 1879 
"* Rockhampton Baptist Tabernacle Annual Report, 1 July 1884 
"' Maryborough Baptist Church Deacons' Minutes, 
18 September 1888 
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of their membership. To try to improve things, a pastoral letter 
was sent to members, but T.S. Warry disconsolately reported, "We 
do not see that it has achieved the object in view.""" Taringa's 
first annual report showed an average attendance at church 
services of 55 for its first six months, but only nine at the 
prayer meetings, nine meetings having been cancelled through the 
year."" Even in 1882, the Association was recording the neglect 
of some of the churches in regard to the interchange of visits 
to the prayer meetings."" The most telling comment on the 
situation of the prayer meetings in late nineteenth century 
Queensland Baptist churches was made by the Nundah secretary. 
His report not only bemoaned the poor attendance, but also 
indicated the nature of the meetings: 
We regret to say our Wednesday evening prayer meetings 
are very poorly attended, and owing to that I am 
afraid the meetings often savor of formality the same 
few gathering together, the same few engaging in 
prayer, which prayers seem to assume a stereotyped 
form owing to the seeming want of interest."" 
Despite claims of the absolute importance of prayer, the reality 
of practice was a poor attendance, evidencing limited or short-
lived zeal, resulting in a rather lifeless exercise. It is not 
as though this was a particularly developmental phenomenon. 
Rather, it appears to have been a struggle to involve people in 
regular, systematic prayer right from the beginning. 
Conclusion 
The two issues of Scripture and prayer were matters of high 
significance to the churches, especially the leaders. A 
committed personal and corporate involvement in both was seen as 
essential to desirable spiritual development. Conseguently, both 
featured quite prominently in the foundational documents and 
teaching of the churches. To facilitate this development, 
"" Maryborough Chronicle, 12 October 1898 
"" Taringa Baptist Church Annual Report, 1890 
"" Baptist Association of Queensland Minutes, 7 March 1882 
"" Nundah Baptist Church Annual Report, 16 August 1896 
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churches structured their programmes to incorporate the provision 
of appropriate classes and meetings, often going to great pains 
to accommodate specific groups and/or the widest possible range 
of members. However, despite the best intentions and efforts of 
earnest leaders, these areas never really became strengths in the 
working of the churches. In the early days. Scripture study was 
quite strong, but essentially in the Sunday Schools and Young 
Men's classes. There, it was seen as necessary education for 
life and preparation for a preaching ministry. As a more 
formalized approach to pastoral training developed in the 1880-
90's, this emphasis declined, as too did Scripture study in 
general amongst the laity. Prayer seemed always to be too 
demanding an exercise for regular and committed involvement, 
being essentially left to the few stalwarts of the church. This 
general picture can be seen from 1860 to 1900. Given the primacy 
of these two areas - Scripture and prayer - in the pietistic 
theology of the Baptists, it is little wonder that some saw in 
such neglect a cause for great concern, and the source of 
lifelessness attributed to many churches in the 1890's. 
A significant ramification of the trend which saw a decline in 
attention to Scripture and prayer by the majority of members may 
be noted. This trend demonstrated a lessening of personal 
involvement in the practice of religion, corresponding to a 
lessening of the feeling of isolation which came with colonial 
growth. Consequently, there developed in the churches an 
atmosphere which was conducive to the acceptance of a greater 
institutionalization of what had previously been an intensely 
personal religion. Along with this came the corollary of the 
political developments necessary to accommodate such a change, 
which very guickly was to see the full development of a more 
bureaucratic denomination. 
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Chapter 10 
Polity 
Introduction 
The topic of church polity may be seen as less of a spiritual 
matter than the topics of the previous chapters. It is readily 
agreed that external polity is not of the same substance as that 
of the inner workings of people's hearts and minds that most 
profoundly determine personal religion. Nevertheless, in 
discussing the development of a denomination, it is this very 
aspect - the putting in place of organizational structures and 
modes of operation - that most clearly and visibly denotes the 
establishment of a corporate identity. If a small, sectarian 
group is to become routinized into a settled denomination, then 
such structures must be developed, as will be discussed more 
fully in chapter 12. Here, a number of issues will be analysed, 
to show how Baptists in Queensland clearly developed from a 
pioneering sectarianism to a more settled, and more uniform, 
denominational polity. A discussion of church government will 
include items such as property ownership, models of decision-
making, and administration. The basis of authority, with its 
associated discipline, is related to membership responsibility 
(see chapter 4), but warrants particular consideration here. Of 
great importance for the development of the Baptist identity is 
the position of the pastor, especially when placed in 
juxtaposition with the role of the laity. In all of this, the 
concept of congregational autonomy also needs examination. 
Government 
A basic issue in any consideration of church government is the 
ownership of property. This is particularly significant with a 
group such as Baptists, who had no centralized system of property 
ownership. Local churches were responsible for their own 
affairs, including the funding of property, and the determination 
of where that property would be vested. A development in this 
area is discernible, with the usual pioneering approach in the 
early years growing into a more formal arrangement, and 
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ultimately verging on to a denominational proprietorship. 
Finding the money for church property did not seem to be much of 
a problem for the early churches (though repaying it often was). 
A small number of wealthy members guaranteed the funds by way of 
promissory notes or mortgages, and the property was vested in a 
group of trustees appointed by the church from within its own 
membership. Wharf Street's original trust deed of 1859 detailed 
the transfer of land owned by T.B. Stephens to Wharf Street's 
trustees, namely, Stephens, R.A. Kingsford, William Moore, James 
Swan, and Daniel Somerset.' These five men were very prominent 
leaders, not only among Queensland Baptists, but also in the 
colony's commercial and civic affairs. This was the usual 
pattern of ownership, with the property vested in reputable 
trustees. 
Involvement of these men, especially Stephens, Kingsford and 
Swan, was not limited to Wharf Street. Their wealth, and their 
willingness to use it to finance the Baptist cause, became well 
known very quickly. In 1862, Swan advanced the money to pay for 
the Ipswich church's site, with the agreement that he would "hold 
it over for the future use of the church when they should be able 
to take it off his hands."" With Swan as mortgagor, Stephens and 
Kingsford were appointed as trustees, though not members of 
Ipswich.' When Stephens and Kingsford moved to the South 
Brisbane church, Stephens selected and bought a piece of land as 
a site for the chapel. With Stephens as mortgagor, and Kingsford 
as church treasurer, five others were appointed as trustees, 
namely, Messrs Brookes, S. Grimes, Allanby, Phipps, and G. 
Grimes.* Stephens, Kingsford and Brookes were later authorized 
by the church to raise funds by loan for a building, "on the 
' Trust Deed of the Wharf-street Baptist Chapel, Brisbane, 
4 May 18 5 9 
- Ipswich Baptist Church Minutes, 5 December 1862 
' Ipswich Baptist Church Minutes, 5 February 1863 
* South Brisbane Baptist Church Minutes, 27 June 1873 
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security of the property if necessary."^ As a consequence, the 
property was transferred to Stephens and Kingsford, "in pursuance 
of the arrangement made with them when they became responsible 
for the overdraft from the National Bank of Queensland."" With 
the exception of the German churches, who raised funds before 
purchasing or building, this was the general early pattern of 
securing property. Finance was raised from local wealthy 
Baptists, either directly as a mortgage or indirectly by 
guarantee, and land titles were vested in prominent lay 
individuals. 
With the passing of "The Religious Educational and Charitable 
Institutions Act" in 1861, a number of churches opted for 
institutional incorporation instead of individual trusteeships. 
This system provided a higher degree of safeguarding against 
individual whims, but the move towards incorporation was quite 
slow. Jireh was the first in 1876, and that was precipitated by 
a crisis with its trustees who had been expelled from 
membership." Hendra decided on incorporation at its inception 
in 1888." The system of incorporation still required trustees, 
but the appointees were church officials, not simply 
individuals." As such, they were far more subject to the 
members' direction than otherwise. Yet even then, financial 
difficulties at times made members want to return to individual 
trustees, for while incorporation safeguarded the church property 
in the name of the church, it also placed the financial onus 
squarely on the church as a body. For some churches it was 
preferable to forfeit vested security in order to be relieved of 
^ South Brisbane Baptist Church Minutes, 27 March 1874 
" South Brisbane Baptist Church Minutes, 27 April 1877 
" Jireh Baptist Church Minutes, 15 May 1876, 22 May 1876 
" Hendra Baptist Church Minutes, 15 December 1888 
" Hendra Baptist Church Minutes, 23 December 1888 
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financial responsibility.'" This point accounts for the slow 
development of incorporation, with City Tabernacle not 
incorporating until 1890." Ipswich followed in 1899, though not 
before changing its mind a number of times along the way.'" Once 
the Baptist Association had formed, the matter was further 
complicated as to whether the Association or individual churches 
were to be legally seen as the body corporate. This emerged from 
a court ruling regarding the Presbyterian church in 1894, and 
required new legislation to allow for the local autonomy of 
bodies such as Baptist and Congregational churches." It was not 
until the twentieth century that incorporation of churches became 
the norm. 
The whole situation with trustees was a source of many problems. 
As trustees, individuals had rights to sell or refuse to sell 
property, and were not legally bound by a church's directions. 
Generally, trustees followed the church's directions, but it was 
not always so. When trustees had a falling out with the church, 
difficulties often arose. Wharf Street had a major problem in 
1864, when serious differences of opinion between the pastor and 
three of the trustees led to the expulsion from membership of 
Stephens, Moore, and Kingsford.'* Various schemes for divesting 
the property were tried, including an offer by Somerset and his 
'" e.g. Hendra Baptist Church Minutes, 5 September 1889, 
et al 
11 City Tabernacle Baptist Church Minutes, 4 June 1890 
'^  Ipswich Baptist Church Minutes, 10 January 1899, 
14 March 1899, 13 June 1899 
" Baptist Association of Queensland Minutes, 12 February 
1894 
The court ruling in a recent execution of a will - the Adair will 
case - was that individual Presbyterian churches had no right to 
separate incorporation, since the general body had control over 
each separate church. However, Presbyterian polity did not apply 
to Baptists, and they were allowed separate incorporation. 
'* Wharf Street Baptist Church Minutes, 4 March 1864, 
11 March 1864, 9 September 1864 
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friends to sell the property to the three.'' However, nothing 
came of the arrangement, and the church formally divested 
Stephens, Moore, and Kingsford of their trusteeship.'" The 
problem remained, in that the three refused to co-operate.'" It 
took a Supreme Court action to strip them of the trusteeship, 
something which became as bitter as it was protracted, not being 
finalized until 1879.'" It is to the credit of the three that, 
apart from non-co-operation, they did nothing with the property 
that was detrimental to either the church or their own integrity. 
Other churches experienced similar, if not as extended, 
difficulties with aggrieved and alienated trustees. Jireh's 
attempt to lease out a property it owned to help overcome 
financial difficulty was blocked by the refusal of two 
disaffected trustees to sign the lease.'" The land at Petrie 
Terrace was actually bought by Moore and two others in the 
1860's, and when they were alienated from the church in 1891, 
they were requested to transfer the title to the church, but to 
remain as trustees."" This latter clause, an astute inclusion 
by the new pastor, probably saved more difficulty there, though 
amicable relations were never restored. As well as title 
problems, the other difficulty was when a trustee exerted his 
influence to make telling recommendations to the church about its 
operation. This sort of pressure, though not commonly exerted, 
was a constant threat to the authority of the church, especially 
when the trustee concerned was not even a member of the 
" Wharf Street Baptist Church Minutes, 27 May 1864 
'" Wharf Street Baptist Church Minutes, 9 September 1864 
17 Wharf Street Baptist Church Minutes, 3 November 1871 
'" Wharf Street did not record this action, but Petrie 
Terrace, where Moore was the pastor, recorded it in some detail, 
and withdrew from the Association because of it. 
Petrie Terrace Baptist Church Minutes, 30 June 1879 
19 Jireh Baptist Church Minutes, 15 May 1876 
°^ Petrie Terrace Baptist Church Minutes, 5 June 1891, 
28 August 1891 
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particular church. Such a case was Kingsford's suggestion to 
Ipswich "to get a young man from home to assist the pastor in his 
duties."" Though Kingsford and Stephens jointly offered to 
assist financially in providing this assistant "free of any 
expense to (the) church," nonetheless the cost to the church was 
in the loss of its total independence of operation." 
Difficulties with trustees and a reluctance to embrace the full 
responsibilities of local incorporation make churches seek 
another form of ownership. As the Baptist work increased, 
attention turned to the Baptist Association as a possible 
solution. From 1887, the idea developed of vesting property in 
the Association as trustee. That is, incorporation at a 
denominational level began. Bell and Swan of Wharf Street were 
trustees of land donated to Sandgate by Swan. In 1887, the 
Sandgate Committee of Wharf Street suggested that they transfer 
the property to the Association." In the event, the property 
was actually transferred to the newly formed Sandgate church." 
However, the idea of Associational trusteeship had been born. 
In the 1890's, the transfer of title to the Association became 
a reality. The rift between Petrie Terrace and its disaffected 
trustees was overcome by the church's agreement with the 
trustees' request to hand over its properties and moneys to the 
Association, "on similar conditions to those under which the said 
properties and moneys were collected."" By the end of the 
century, the new era of denominational ownership in trust was 
emerging. 
The other aspect of church government was that of administration, 
" Ipswich Baptist Church Minutes, 26 July 1872 
" Ipswich Baptist Church Minutes, 31 July 1872 
" Wharf Street Baptist Church Minutes, 30 March 1887 
" Wharf Street Baptist Church Minutes, 30 April 1887 
" Petrie Terrace Baptist Church Minutes, 14 February 1894; 
Letter from E. Gregory to the Baptist Association of Queensland, 
3 March 1894 
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which includes both the structures for decision-making and 
oversight of church affairs and the actual procedures that were 
used. In general, the basis of decision-making was the assembled 
membership, and procedures were such as were determined by that 
membership. The quintessential doctrine on this point was 
included in a letter from the Ipswich pastor Gerrard to the 
German church which had sought his advice on administration: 
No individual must take upon himself to do anything in 
church matters only as the church meeting order By a 
Resolution past in Church Meeting By a Majority and 
the Minority must comply there aught to be two thirds 
of a Majority." 
The concept of a clear congregational voice in all matters of 
administration was fundamental to Baptist polity. In practice, 
this authority was often effected through an appointed executive, 
comprising pastor and deacons or other officers, and acting on 
the authority of the members' meeting. 
Wharf Street established the model of the church executive as 
pastor and elected deacons right from the outset. Its 1864 
Constitution formalized the church executive as: 
the pastor and not less than five deacons; the deacons 
to retire annually, but to be eligible for re-
election; the election to take place in the month of 
January of each year. The election of persons to fill 
the offices of treasurer and secretary to take place 
as occasion shall require." 
The positions of treasurer and secretary were more fixed than the 
deacons, being of unlimited tenure. Though technically they were 
not deacons, and therefore not a part of the executive, practice 
showed that they were universally considered to be so, and in 
fact were usually accorded the status of senior deacons. The 
revised rules of 1881 stipulated that the treasurer "shall be one 
of the deacons," but did not extend the description to the 
"" Letter from T.S. Gerrard to the Baptist Church, Normanby 
Reserve, 5 February 1871 
" Wharf Street Baptist Church Rules of the Church, 
25 November 1864, Rule 22 
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secretary.-'' In 1890, the number of deacons was increased to 
seven, and the term of office to three years," In 1891, the 
number of deacons was amended to "not less than seven. "^ ° By 
1900, there were in fact twelve deacons, with one third retiring 
annually." Given some fine tuning of numbers and term, the 
basic pattern of the executive - pastor and limited term elected 
deacons - remained intact throughout the century. 
A similar pattern was reproduced in most other churches. In 
1864, Rockhampton resolved to elect deacons, "to manage the 
temporal affairs of the church," and appointed three deacons 
immediately after the arrival of the first pastor." South 
Brisbane's original constitution described the officers of the 
church as "Pastor and Deacons, who shall be chosen from the 
members and be elected by ballot, one Deacon retiring 
annually."" The number of deacons was quickly fixed at three.'* 
Petrie Terrace was a little slower, waiting until 1875 before 
appointing three deacons "to administer the affairs of the 
church."" When Toowoomba's first pastor arrived, the term 
"business committee" was dropped in favour of the scriptural term 
"deacons," and three deacons were elected, to have "the oversight 
" Wharf Street Baptist Church Minutes, 1 April 1881, 
Rules 12, 14 
"" City Tabernacle Baptist Church Minutes, 22 October 1890, 
Rules 10, 11 
'° City Tabernacle Baptist Church Minutes, 28 October 1891 
" City Tabernacle Baptist Church Year Book, 1900 
" Rockhampton Baptist Tabernacle Minutes, 6 September 1864, 
20 September 1864 
33 
1872, Rule 2 
South Brisbane Baptist Church Constitution, November 
34 
35 
South Brisbane Baptist Church Minutes, 21 November 1872 
Petrie Terrace Baptist Church Minutes, 29 September 1875, 
18 November 1875 
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of the temporal affairs of the church."^" Maryborough appointed 
an executive of pastor, secretary, treasurer, and four deacons, 
with the deacons to aid the minister in his pastoral duties, as 
well as looking after "the general interests of the church."" 
The model was so widespread as to be considered virtually 
universal, and it was the standard form of church executive 
throughout the nineteenth century. 
Though the model was virtually universal, there were a few 
variations within the model worth noting. One was the concept 
of a shared pastorate. Despite the financial difficulties 
experienced by most churches at times, this idea was rarely used, 
the churches rather jealously maintaining the "one church one 
pastor" principle. In fact, it was only in the depressed 
economic state of the 1890's that it emerged. In 1895, Hendra 
and Toowong, though geographically quite apart, shared the 
services and the financial load of the pastor, the Reverend Hugh 
Cairns." In 1896, Taringa and Enoggera, both preaching stations 
of City Tabernacle, arranged to share the pastorate of Mr Page 
until Taringa became independent the following year.'" Though 
there were numerous cases of preaching stations within one 
pastorate, these were the only instances of distinctly separate 
churches utilizing a shared pastorate. 
The other principal variation was in the appointment of elders 
instead of deacons. Eldership, with its associated disciplinary 
" Toowoomba Baptist Church Minutes, 15 November 1875 
" Maryborough Baptist Church Rules, 5 May 1886, Rules 8, 
11 
'" Letter from Hendra Baptist Church to the Reverend 
H. Cairns, 30 January 1895. 
In 1896, Toowong tried to implement a similar scheme with Petrie 
Terrace, but the pastor's illness prevented its coming to 
fruition. Petrie Terrace Baptist Church Minutes, 27 November 
1896, 
10 May 1898 
'" Taringa Baptist Church Minutes, 24 February 1896, 
29 August 1896, 30 August 1897 
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and administrative power, was used in a number of English 
Particular Baptist churches, but was not common in Queensland. 
The deacons at Wharf Street were exhorted to "think well over the 
subject" of the election of elders in 1869, but within two 
months, the proposal was withdrawn "for the present."*" It was 
not re-presented. Ipswich appointed two elders in 1871, but 
there was no job description, and no subsequent evidence of their 
acting as anything other than deacons, but with life tenure of 
office.*' 
The only place to institute eldership in its full force was 
Jireh, with Windsor Road subsequently adopting the principle. 
In 1874, Jireh unanimously carried the following motion: 
That this church elect elders, whose duty it shall be 
to manage all matters of discipline, be identified 
with the spiritual welfare of the church, and to 
attend to all secular affairs, excepting those which 
devolve on the deacons.*" 
Of further interest is the fact that the pastor and deacons, not 
the membership in total, were to nominate men for the position 
of elder, a situation that was not changed until 1878.*^ Ten 
elders were elected in 1874, who then immediately conducted 
something of a purge of lapsed membership.** Much friction 
developed, with the church finally resolving to "withdraw from 
all members who refuse to submit to the ruling of the church."*^ 
From that time on, most motions at members' meetings were 
proposed by the elders, who had a firm hand on all operations of 
the church. 
*" Wharf Street Baptist Church Deacons' Minutes, 
4 February 1869, 1 April 1869 
*^  Ipswich Baptist Church Minutes, 23 February 1871 
*- Jireh Baptist Church Minutes, 19 October 1874 
*' Jireh Baptist Church Minutes, 19 October 1874, 24 June 
1878 
** Jireh Baptist Church Minutes, 26 October 1874, 
9 November 1874, 23 November 1874 
*^  Jireh Baptist Church Minutes, 21 December 1874 
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Not even all the elders approved of this strictness, and two of 
the original elders, George Hiron and James Bickmore, were 
recorded as seceding from Jireh with a group of other members, 
and meeting in the Oddfellows' Hall in Brunswick Street.*" In 
1899, the elders themselves decided that the church officers 
"should be known in future as deacons instead of elders."*^ This 
happened one month after the first of their meetings chaired by 
the new pastor, the Reverend E.A. Kirwood.*" It would seem that 
John Kingsford, with his Presbyterian background, was the 
initiator of the eldership scheme, and when he retired, the 
experiment with eldership came to a close. The conduct of the 
elders at Windsor Road is not recorded. The executive is merely 
referred to as the pastor and elders, the latter being elected 
annually.*" It was stated by the pastor that the elders should 
guide the church in all matters of business, but no more specific 
detail can be gleaned from Windsor Road's records." 
So far, all administrative structures have referred to men only. 
In fact, in the church as in the community in general, there was 
very little scope for women to be involved in government at all. 
The office of deaconess came up occasionally, but not often. At 
the same time as Wharf Street considered eldership in 1869, it 
also considered the election of deaconesses. The two suggestions 
met the same fate - hasty withdrawal." In 1891, a similar 
motion to appoint deaconesses at Ipswich was even more hastily 
*" Jireh Baptist Church Minutes, 27 June 1875. 
The Brunswick Street fellowship was never recognized as a church, 
and appears nowhere in any list of nineteenth century Queensland 
Baptist churches. This reference in Jireh's records is the only 
place where reference to it was found. 
47 
48 
49 
Rule 2 
50 
51 
Jireh Baptist Church Elders' Minutes, 25 September 1899 
Jireh Baptist Church Elders' Minutes, 27 August 1899 
Windsor Road Baptist Church Constitution, 5 June 1877, 
Windsor Road Baptist Church minutes, 5 April 1880 
Wharf Street Baptist Church Deacons' Minutes, 
4 February 1869, 1 April 1869 
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withdrawn.'- In 1896, Jireh considered the same issue, but 
nothing came of it before the end of the century.'' In all of 
these cases, there was no description of what was envisaged as 
the role of deaconesses. It was not until 1895 that Charles 
Boyall successfully implemented a scheme of deaconesses in 
Maryborough. He outlined their duties as visitation of the sick, 
the absent, and newcomers to the district." The system remained 
as a feature of Maryborough church," Even more rare than 
deaconesses were female officers. The only church that recorded 
any such appointments in the nineteenth century was Hendra, which 
at one time had two women handling all the finances of the 
church, in the positions of treasurer and finance secretary." 
Wharf Street showed a startlingly innovative approach in 1889, 
when Mrs Baeyertz visited Brisbane and conducted several 
evangelistic services in the church. Later, in November of the 
same year, the church experimented with the appointment of Miss 
Bell as "lady evangelist, to work under the direction of the 
pastor."" However, despite these exceptional cases, there was 
not much opportunity given to women in ministry or 
administration. 
Administrative procedures in the churches were closely connected 
with the structures discussed above. The transaction of business 
was conducted on lines usually incorporated in constitutional 
documents. Jireh pioneered this idea, with its fastidious Rules 
of Practice in 1861. These rules detailed such things as 
'" Ipswich Baptist Church Minutes, 10 October 1891, 
12 November 1891 
'' Jireh Baptist Church Minutes, 29 April 1896 
'* Maryborough Baptist Church Minutes, 21 November 1895 
II Maryborough Baptist Church Annual Report, 28 October 1898 
'" Hendra Baptist Church Minutes, 26 January 1893, 
20 February 1893. 
Sisters Hughes and Went were the only two women appearing in any 
church records of appointed officers. 
57 City Tabernacle Baptist Church Year Book, 1891 
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frequency of members' meetings, number for a quorum, formal use 
of motions, taking of minutes, and even items such as the members 
to speak standing." By 1884, Wharf Street's rules incorporated 
seven quite extended statements on the appropriate mode of 
transaction of business.^" As with the diaconate, these rules 
were fine tuned as years passed, but the essential pattern 
remained intact."" Ipswich had a declared aversion to written 
rules, accumulating three only by 1868."' However, by 1899, it 
too had succumbed to the need for a constitution, which was 
promulgated in that year, a collection of 31 rules and numerous 
sub-sections. This document also complied with the regulations 
of the other churches with regard to the transaction of 
business."^ In general, members were to meet monthly for 
business, the meeting to be presided over by the pastor, formal 
motions to be proposed, decisions made by majority vote of 
members present, minutes to be kept and duly confirmed, and all 
members to abide by decisions so made. In this, there was 
virtually no variance from any other association's business 
meetings, nor was there any significant variations in the 
churches' procedures through the century. 
The members' meeting was always regarded as the decision-making 
corpus. This was amply demonstrated many times, especially when 
members exerted their collective authority to overturn a desire 
or a decision made by pastor or deacons. At Ipswich in 1879, 
Pastor John Straughen, a former elder of Jireh, insisted on 
maintaining a closed communion. Thomas Woolley opposed him. The 
*" Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861 
"^ Wharf Street Baptist Church Rules of the Church, 
25 November 1864 
"" Wharf Street Baptist Church Rules of the Church, 
1 April 1881; 
City Tabernacle Baptist Church Minutes, 22 October 1890 
"' Ipswich Baptist Church Minutes, 30 June 1864, 
5 February 1868 
"^  Ipswich Baptist Church Constitution, 11 July 1899 
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membership decided the issue, voting 10 to 5 in favour of open 
communion."' In 1880, a member drew the attention of the Wharf 
Street members to the payment of a donation from the church funds 
"without the consent of the church having been first asked by the 
deacons." The deacons were duly reprimanded, though there was 
no disagreement about the donation itself."* Again at Ipswich, 
in 1882, the members overturned the deacons' resolution, thereby 
not allowing the pastor the right to alter the time of holding 
any meeting."^ These are a few illustrations of the members' 
having precedence over any officials in the area of decision-
making. More will surface later in this chapter in the 
discussion of authority and discipline. 
Eligibility to vote was restricted to church members, even in 
those churches which allowed non-members to attend."" Yet not 
all members were eligible to vote. In fact, in the German 
churches, women were not allowed to speak during business 
meetings, let alone vote."" As a general rule, adult members 
only were allowed to vote. At first. Wharf Street's constitution 
made no reference to age, but in 1881, the revised rules allowed 
the vote to "members who are twenty-one years of age present at 
any meeting duly called.""" In 1890, a further modification 
allowed members under twenty-one to attend meetings, but not to 
vote."" Jireh had similar restrictions, with 18 years as the 
minimum voting age, and 16 the minimum age for attending 
63 
64 
65 
66 
67 
Ipswich Baptist Church Minutes, 12 March 1879 
Wharf Street Baptist Church Minutes, 30 April 1880 
Ipswich Baptist Church Minutes, 4 May 1882 
Hendra Baptist Church Minutes, 20 August 1890 
P.G. Bryant, A History of the German Baptist Churches of 
Queensland (Thesis: Baptist Theological College of Queensland, 
1982) p.61 
"" Wharf Street Baptist Church Rules of the Church, 
1 April 1881, Rule 21 
"" City Tabernacle Baptist Church Minutes, 22 October 1890, 
Rule 22 
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meetings.™ When it came to property matters. Wharf Street had 
further restrictions. At the election of new trustees, in 1878, 
the chairman stated that by the terms of the trust deed, the 
right of voting was confined to male members of six months' 
standing."' In fact, the trust deed actually limited the right 
to vote to "the members of (the) church, female as well as male, 
of six months' standing therein.""" There was in fact no 
exclusion of women, nor of minors, in the deed, the sole 
restriction being in terms of length of membership. With the 
occasional exception, all adult members in the churches had the 
right to vote on all business matters. 
The deacons' term of office was usually one year, with 
eligibility for re-election upon retirement. By the end of the 
century, some of the larger churches, such as City Tabernacle, 
had opted for three year terms, with one third retiring every 
year."^ This was designed to maintain a continuity of 
administration which could conceivably have been lost in the high 
turnover possible in a large church. Some churches tried 
experiments other than this. For example, Toowoomba decided to 
appoint deacons permanently in 1878."* However, the following 
year, they reverted to annual elections."' The normal frequency 
of deacons' meetings was monthly, within the week prior to the 
members' meeting. The purpose was to discuss business prior to 
the members' meeting, to expedite the transaction of business 
there. When members' meetings were set less often, then more 
responsibility for administration devolved to the deacons' 
"° Jireh Baptist Church Minutes, 4 September 1871 
"' Wharf Street Baptist Church Minutes, 15 February 1878 
"^ Trust Deed of the Wharf-street Baptist Chapel, Brisbane, 
4 May 1859 
" City Tabernacle Baptist Church Year Book, 1900 
" Toowoomba Baptist Church Minutes, 19 August 1878 
"^  Toowoomba Baptist Church Minutes, 15 December 1879 
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monthly meetings."" Business was usually to be received by way 
of formal motion. Some churches insisted on such motions being 
presented to the deacons or elders at their meeting prior to the 
members' meeting."" However, these seem to have been responses 
to local situations rather than deliberate policy. Even in the 
largest churches, later in the century, the usual mode of 
receiving business was "by way of motion (which) must be moved 
and seconded before being put to the vote.""" 
Before leaving the topic of administration, a brief comment can 
be added to the functioning of Jireh's eldership. In the 1870's, 
this body became an administrative oligarchy, taking into its own 
hands virtually all matters of consequence. In 1877, it was 
resolved that the pastor and elders should revise the rules of 
the church, and submit them to the consideration of the church."" 
When the revised rules were presented, the detailed document of 
1861 was reduced to seven short statements, one of which 
nominated the pastor and elders as the officers of the church, 
another asserting the right of the elders to process business 
proposals before they went to the members' meeting."" The pastor 
was instructed by the elders to deliver a public admonition to 
a member "whose walk and conduct had been inconsistent with his 
position as a member of Christ's body.""' The elders themselves 
at first had exclusive right to nominate people for the position 
"" Hendra Baptist Church Minutes, 20 August 1890, 
18 January 1893, record quarterly members' meetings and monthly 
diaconate meetings 
" Ipswich Baptist Church Minutes, 28 April 1864 - the 
second rule devised by the church; 
Windsor Road Baptist Church Minutes, 5 April 1880 
"" City Tabernacle Baptist Church Minutes, 22 October 1890, 
Rule 20 
"" Jireh Baptist Church Minutes, 22 January 1877 
"" Jireh Baptist Church Rules, 24 June 1878 
"' Jireh Baptist Church Minutes, 26 February 1877 
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of elder."^ Even when members were finally allowed to nominate, 
it was not until after the elders had forwarded their 
nominations."'' This development of a controlling inner cabinet 
was certainly atypical of Queensland Baptists, who zealously 
protected members' rights of rule. It is no suprise that the 
system lapsed when its original inspiration had left the scene. 
Authority and Discipline 
As has been seen, the basis of decision-making was the assembled 
membership of the church. Associated with this is the basis of 
authority and discipline, and the means of exercising both. 
Authority is distinguished from discipline in that authority is 
the capacity to initiate or endorse certain activity which is 
deemed proper or desirable, while discipline is the capacity to 
repudiate or correct activity that is deemed inappropriate or 
unacceptable. The general repository of both was the members in 
assembly. What is to be considered now is the more specific 
detail of just how the two dimensions of decision-making were 
worked out in practice. 
The basis of authority was formulated commonly in the 
foundational documents of the churches. Jireh's Articles of 
Faith spelled out the first aspect of this authority, namely, the 
church's authority to choose its own pastor, and not to have any 
outside person or agency as an appointing body: 
We believe the church has authority from Jesus Christ 
to choose its own pastor, and that every such church 
as a body - and not the pastor himself - has a right 
to choose all other officers."* 
The right of appointment belonged to the church, and so too did 
the right of controlling the conduct and preaching of the pastor, 
all of which had to be deemed by the membership to be consistent 
with "the fundamental truths of the Gospel as set forth in our 
"^  Jireh Baptist Church Minutes, 19 October 1874 
"^  Jireh Baptist Church Minutes, 24 June 1878 
"* Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861, Article 14 
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Articles of Faith.""' The same basic concept of authority was 
proclaimed by R.A. Kingsford at an anniversary tea at Ipswich in 
1870, while exhorting perfect harmony between the new minister 
and the people. He expressed his belief that ministers should 
not ride rough-shod over the people, whom he looked upon alone 
as the ruling power."" In all matters of pastoral service, the 
church's leader was subject to the direction and, if necessary, 
the admonition of the church membership, who derived their 
authority directly from Christ. 
The intrinsic authority of the members' meeting duly called was 
brought into sharp focus in the Wharf Street confrontation of 
1864. When a delegation was sent from the church to interview 
Stephens and Moore about their "neglect of duty," Stephens 
refused to receive the deputation. Instead, the next church 
meeting received a letter from Stephens, in which he rejected the 
authority of the previous meeting, which had been "announced as 
a devotional meeting ... and therefore not competent to bind the 
church.""" Frustrated by such legalistic obstructionism, the 
church eventually suspended the two and banned any further 
discussion on the subject. A further ruling was that "any member 
attempting to introduce such discussion shall be suspended as the 
above named brethren.""" R.A. Kingsford persisted in petitioning 
against the decision, which ultimately led to the expulsion of 
all three."" Despite the technicalities clung to by the trio, 
it was clear that it was the corporate will of the members that 
had the effective authority in the issue. 
"' Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861, Rule 17 
"" The Queensland Times (Ipswich), 1 September 1870 
"" Wharf Street Baptist Church Minutes, 15 January 1864, 
29 January 1864, 12 February 1864 
"" Wharf Street Baptist Church Minutes, 11 March 1864, 
25 March 1864 
"" Wharf Street Baptist Church Minutes, 15 April 1864, 
6 May 1864, 9 September 1864 
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As well as such general indicators of members' authority, there 
were numerous specific examples of the members' claims over the 
pastor. At Ipswich in 1865, a heated altercation climaxed a 
period of tension between pastor and members. At the final 
united meeting, the pastor struggled to maintain order in the 
face of "abusive and vituperative language." He was effectively 
over-ridden by a number of laymen, one of whom railed "that the 
pastor was nobody only the chairman and they should elect another 
chairman there and then." Another tried to read a prepared 
document, which was forbidden by the pastor. The member retorted 
that "the pastor was only a servant and no more ... at 4/- a 
day." The pastor furiously decamped, set up another fellowship, 
taking the church books with him."" However, the church 
continued under the leadership of a deacon, some of the breakaway 
group being reconciled in due course."' Again in 1881, the 
members' authority to control the pulpit was clearly expressed 
to the officers: 
When we have to ask for preachers out of the church it 
shall be by first asking the church in its assembled 
capacity who those preachers shall be."^ 
Similarly, when the pastor tendered his resignation at Sandgate, 
he was directed by the members to consult with the deacons before 
making any pulpit supply arrangements, "as the church object to 
having any persons thrust upon them.""' South Brisbane deacons 
also lodged a protest at the fact that arrangements had been made 
to supply the pulpit without their knowledge, and when the pastor 
was due for his next holiday, it was the deacons who were 
authorized to make pulpit arrangements."* The strongest 
statement of members' authority over the pastor came from Hendra 
"° Ipswich Baptist Church Minutes, 31 August 1865 
"' Ipswich Baptist Church Minutes, 3 April 1867 
"^  Ipswich Baptist Church Minutes, 15 February 1881 
"^  Sandgate Baptist Church Minutes, 23 November 1893 
"* South Brisbane Baptist Church Deacons' Minutes, 
19 May 1896, 23 April 1897 
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in 1894, when the outgoing pastor was instructed to deny, in the 
Brisbane press, a recent newspaper report under the heading, 
"Starved Out." In a follow-up letter, a further resolution was 
communicated from the members, "That the pastor's credentials be 
withheld until a contradiction of the statement referred to be 
received.""' Not only was the pastor's tenure of office in the 
hands of the members, but so too was his capacity for re-location 
in ministry. It was not until the Association became involved 
in a form of denominational accreditation late in the century 
that this form of strong congregational authority over the pastor 
was moderated. 
Deacons occupied a middle ground in the area of authority. 
Appointed by the members, with authority thus delegated to them, 
they nonetheless were still accountable to the members' meeting, 
where it was not uncommon for them to be called into line. When 
Toowoomba invited their first pastor to leave his pastorate in 
1880, the church was effectively governed by five deacons, who 
had been instrumental in removing the pastor."" Toowoomba had 
struggled on the issue of church rules, having resolved the 
previous year "that we have no printed rules," but soon after 
having passed a set of 27 rules."" Now, with no pastor and an 
effective group of deacons, the church resolved "that the whole 
or part of our present rules be rescinded, and that one giving 
entire control of church matters to the deacons should be 
substituted in their place.""" This sort of total delegation of 
authority to deacons was unusual. In fact, even at Toowoomba, 
it did not happen in practice, since monthly members' meetings 
continued without a break, and much business was initiated. 
"' Letters from Hendra Baptist Church to the Reverend 
A.G. Weller, 16 August 1894, 20 August 1894 
96 Toowoomba Baptist Church Minutes, 26 January 1880, 
5 April 1880, 3 May 1880 
"" Toowoomba Baptist Church Minutes, 6 January 1879, 
2 June 1879 
"" Toowoomba Baptist Church Minutes, 3 January 1881 
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endorsed, and implemented by many people other than deacons. A 
similar proposal raised at Hendra to give full power to the 
officers of the church was immediately defeated, and never re-
presented."" Even the eldership of Windsor Road, though normally 
in control of matters, did not always have their own way, as 
illustrated by a number of elders' recommendations being over-
ruled by the membership.'"" The officers of the churches, as the 
pastors, were always ultimately directed by the members. 
Individual members were also under the authority of the corporate 
membership. Though this was more commonly expressed in the 
exercise of discipline, there were occasions when members were 
given individual direction by the church. In matters of inter-
personal disputes, it was expected that members would consult the 
church. Jireh recorded its regret "that a sister had gone to law 
with a brother contrary to Scripture teaching ... and that (she) 
did not refer the matter to the elders and church."'"' The 
Ipswich church, in investigating a dispute between two members, 
wrote to one of them, directing him to attend a meeting of the 
deacons, or else his absence would be considered as 
substantiation of the charge.'"^ He did not attend, and was duly 
suspended.'"' Though this was a disciplinary matter, it also 
illustrates the church's perceived power of directing the course 
of action of its members. However, instances of this were rare, 
and more so in the records after 1885. 
The authority of the church membership has been claimed in all 
areas, namely, over the pastor and pulpit, over deacons, and over 
individual members. The exercise of that authority in all of 
"" Hendra Baptist Church Minutes, 16 September 1891 
'°° Windsor Road Baptist Church Minutes, 30 July 1888, 
7 August 1888 
'°^  Jireh Baptist Church Minutes, 28 August 1882 
'°" Ipswich Baptist Church Minutes, 10 April 1883 
'°^  Ipswich Baptist Church Minutes, 8 May 1883 
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these is amply detailed in the records. In 1871, Wharf Street 
members directed B.G. Wilson not to attend a function at Ipswich 
church, because Stephens, Moore and Kingsford had also been 
invited. When it was learned that they would not attend, Wilson 
was allowed to go.'°* Preaching was limited to those authorized 
by the church members, rather than by the officers. This was 
written as Ipswich's third rule of the church in 1868.'°' Wharf 
Street also resolved "to examine the views held by all local 
preachers and report to the church for a decision as to their 
continuance."'"" Individual members were expelled as deemed 
appropriate by the members, and inter-personal disputants were 
at times directed to come before the members for direction. This 
was particularly so when the disputes involved deacons or pastor. 
At Petrie Terrace, Thomas Bellottie asked for satisfaction 
against a fellow member, which led to her suspension.'"" 
However, he was soon after excluded from preaching in the church, 
after a similar complaint had been laid against him.'"" Later, 
pastor Moore and assistant pastor Alexander had their differences 
of opinion sorted out by the members.'"" The church also 
exonerated Alexander of a charge brought against him of having 
falsely proposed marriage to a woman of the church."" In these 
sorts of altercations involving their leaders, the churches felt 
duty-bound to act as arbiter. On the other hand, when the 
conflict went beyond the church, as in a case where B.G. Wilson 
had to resort to a civil court to prevent defamation by a former 
member, the church authorized the actions of its leader, to the 
'°* Wharf Street Baptist Church Minutes, 3 November 1871, 
14 November 1871 
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point of Wharf Street's paying the costs involved in the case.'" 
The only significant variation in this model of authority 
occurred at Jireh, where pastor John Kingsford, confronted by a 
fractious spirit emerging in the church, unilaterally dismissed 
two deacons from office, and resolved "to rule absolutely.""" 
When questioned whether that ruling was to be considered 
absolute, Kingsford replied, "Most decidedly, for there (is) no 
power or appeal against it."'" This high view of the pastoral 
office was unique to Jireh, and to Kingsford's pastorate, among 
Baptist churches. When other pastors voiced similar views, their 
pastorates were quickly terminated."* The general policy was 
the exercise of authority by the agency of the corporate 
membership. However, with time, this became progressively more 
operational in the area of disciplinary action. 
The basis of discipline was also founded in the church 
membership. It. was incorporated into virtually all 
constitutional documents. Although discipline, by its nature, 
is commonly thought of in negative terms, as a punitive response 
to unacceptable conduct, the underlying rationale was essentially 
positive. All churches, as a part of their covenant of 
fellowship, felt obligated to ensure that any fellow members of 
the body of Christ who were going astray should be checked, with 
a view to correction of their errors, and their re-establishment 
in righteous fellowship. Consequently, all churches issued a 
general statement on the modes of discipline to be adopted. In 
general, there were two such rules, which were typified by Wharf 
"' Wharf Street Baptist Church Deacons' Minutes, 
12 January 1874 
"^  Jireh Baptist Church Minutes, 11 March 1872 
'" Jireh Baptist Church Minutes, 6 May 1872 
"* e.g. Morton at Ipswich - Ipswich Baptist Church Minutes, 
1 September 1864, 31 August 1865; 
McPherson at Toowoomba - Toowoomba Baptist Church Minutes, 5 
April 1880, 3 May 1880; 
Clinch at Maryborough - Maryborough Baptist Church Minutes, 
5 December 1883, 15 October 1884 
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street's statement in 1881: 
5. No matter involving disputes or offences amongst 
any of the members shall, in any case, or under any 
pretext, be brought before the church unless the 
person 'or persons aggrieved shall have previously 
followed the directions of our Lord as contained in 
Matthew 18:15-17. 
6. All cases of misconduct shall be dealt with as 
seems most consistent with the Word of God; and no 
member shall be allowed to resign his or her 
connection with the church in order to escape the 
exercise of scriptural discipline upon them for any 
act committed by them, unworthy the name and character 
of a professed follower of the Lord Jesus Christ."^ 
In some cases, the phrase "by admonition, suspension, or 
separation" was inserted in Rule 6."" The reference to the 
Matthaean text and consistency with Scripture were virtually 
universal, though some churches had one very abbreviated 
statement only, such as Nundah's: 
That all cases of misconduct shall be dealt with as 
shall seem most consistent with the Word of God as 
contained in Matthew 18."" 
One development in these rules was noticeable in Wharf Street's 
progressive revisions, which give some insight into the general 
atmosphere of the period. The rules of 1864 contained five rules 
on discipline, including the two cited above. The other three 
stated the need for a visit by the pastor, exclusion of members 
absent from the Lord's Supper for eight consecutive weeks, and 
exclusion of disciplined members from members' meetings."" The 
need for pastoral visitation was dropped, and never re-entered, 
either at Wharf Street or at any other church - a practical 
consideration as numbers grew. The other two clauses recurred 
"' Wharf Street Baptist Church Rules of the Church, 
1 April 1881 
"" e.g. Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861, Rule 27; 
Maryborough Baptist Church Rules, 5 May 1886 
"" Nundah Baptist Church Constitution, 16 July 1888, 
revised 16 April 1894, Rule 7 
"" Wharf Street Baptist Church Rules of the Church, 
25 November 1864, Rules 15, 17, 18 
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in a number of churches at different times, though with no real 
consistency. In 1890, however. City Tabernacle (formerly Wharf 
Street) added the following clause at the instigation of 
secretary George Cray: 
In cases appearing to require the exercise of 
discipline by the church, the details shall not be 
brought before the ordinary church meeting, but shall 
be investigated by the officers and pastor, upon whose 
report a vote shall be taken without discussion of 
details of evidence; but it shall be open to the 
church prior to the vote being taken, to appoint a 
special committee consisting of an equal number of 
officers and members with the pastor, to re-
investigate and report to the church, upon which a 
final vote shall be taken."" 
Though the final decision still rested in the membership, the 
process by which that decision was arrived at was removed from 
the open members' forum to more of an executive function. This 
move reveals a development away from the concept of full 
authority operating through the members' meeting, and towards 
that of an appointed executive functioning in its stead. This 
devolution of disciplinary authority to the executive gained in 
popularity towards the end of the century, being incorporated in 
the rules of a number of churches.'" It may well be seen as a 
measure of practicality necessary in larger churches. However, 
it does re-inforce the idea that, for whatever reason, the full 
authority of the members in assembly was being diluted. 
In the exercise of discipline, it is worth noting the reasons why 
it was deemed necessary. Interpersonal disputes were the most 
acrimonious of the disciplinary situations, especially when they 
involved the pastor as one of the parties. B.G. Wilson had a 
tremendous missionary zeal, and was undoubtedly one of the 
greatest of the early visionaries, but he did seem to have 
difficulty in some personal relationships with strong characters. 
"" City Tabernacle Baptist Church Rules of the Church, 
22 October 1890, Rule 7 
'^° e.g. Maryborough Baptist Church Rules, 5 May 1886, Rule 
6; 
Ipswich Baptist Church Constitution and Rules, 11 July 1899, 
Rule 9 
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The expulsion of Stephens, Moore and Kingsford in 1864 was 
essentially on the grounds of such personal discord. Moore had 
repeatedly expressed his lack of confidence in the pastor, and 
Stephens complained often about the performance of Wilson.'" 
The disruption of the fellowship thus occasioned could be 
resolved only by a separation of the irreconcilable parties. 
When the three were expelled for their "open and violent defiance 
of church power and authority," another two were withdrawn from, 
five more resigned, and before the month was out, seven more were 
expelled, all over the same matter.'"" A similar situation 
occurred at Ipswich at the same time, when a deacon was directed 
not to officiate in that capacity, nor to attend at the Lord's 
Table, because his conduct towards the pastor was deemed to be 
"degrading to Mr Morton as a minister of the Gospel." The deacon 
subsequently resigned.'" In the same incident, Thomas Woolley 
was reported as having left the church to attend another 
denomination "in an abrupt and strange manner," and was expelled 
from membership.'" After the departure of the pastor, Woolley 
returned to membership.'" John Alexander met a lot of 
resistance to his appointment as pastor of Petrie Terrace, 
especially from retired pastor Moore, secretary Cooling and 
treasurer Gregory.'" After more than a year of bickering, a 
retrospective rule was passed which effectively expelled the 
three leading dissidents.'"^ It seems ironical that William 
Moore, trustee, long-term member and dedicated leader at both 
'" Wharf Street Baptist Church Minutes, 24 April 1863, 
1 May 1863, 15 January 1864, 12 February 1864, et al 
'" Wharf Street Baptist Church Minutes, 9 September 1864, 
28 September 1864 
'" Ipswich Baptist Church Minutes, 29 September 1864, 
27 April 1865 
'" Ipswich Baptist Church Minutes, 26 January 1865, 
30 March 1865 
'" Ipswich Baptist Church Minutes, 2 January 1867 
'"" Petrie Terrace Baptist Church Minutes, 17 October 1890 
'" Petrie Terrace Baptist Church Minutes, 28 October 1892 
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Wharf Street and Petrie Terrace, was expelled from membership of 
both churches. Alexander went so far as to refuse Moore's 
request for transfer in 1894, on the basis of Moore's no longer 
being in membership. City Tabernacle paid Moore the due courtesy 
of accepting the old man into membership without transfer or 
visitation.'" 
Disputes with the pastor were almost guaranteed to bring a 
disciplinary reaction, leading to expulsion of one of the 
quarrelling parties. Other disputes between members would also 
bring discipline, but often it was not as harsh. At Jireh, the 
pastor delivered a public admonition to two brethren between whom 
a misunderstanding "had culminated in an unseemly quarrel." As 
well, one of the disputants, a certified preacher, was suspended 
from preaching for six months.'"" Though doctrinal disputes 
between laymen were unusual, Thomas Woolley was admonished by the 
Ipswich church for his unauthorized insertion of the word 
"General" before "Baptist minister" in the minute pertaining to 
the appointment of an assistant pastor.'-^ " Woolley refused to 
alter the minute as directed, and resigned from the church when 
it changed its name from "General Baptist" to "Baptist."'" This 
discipline was much more lenient than with opposition to the 
pastor. The churches were generally guite reluctant to banish 
their capable lay leaders, and when they were admonished, 
reconciliation was eagerly sought. 
Other than for disputes, the main grounds for discipline were 
128 city Tabernacle Baptist Church Minutes, 10 September 
1894, 17 October 1894 
'•^" Jireh Baptist Church Minutes, 26 September 1876, 
28 May 1877 
"° Ipswich Baptist Church Minutes, 25 September 1872 
"' Ipswich Baptist Church Minutes, 3 October 1872, 
30 October 1872, 18 December 1872. 
Woolley returned to membership on 25 June 1873, but this was the 
second time he had left the church on principle. He then 
remained in membership, being the sole foundation member, and 
Honorary Deacon, until his death in 1911. 
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absence from church and drunkenness, with occasional instances 
of immorality. Several churches had constitutional clauses 
referring to suspension or expulsion for absenteeism, especially 
from the Lord's Table. Rockhampton did not start off with the 
rule, but introduced it in 1877, when all members neglecting to 
communicate for 12 months without a sufficient reason were struck 
from the register."" Windsor Road recorded frequent erasures 
of names under the 12 months' absence rule.'" In the rural 
areas, removal from town was common. In Brisbane, the absence 
rule was at times invoked as a softer means of formalizing the 
departure of discontented members. Drunkenness was a widespread 
colonial problem, and churchgoers were not immune from it. It 
featured regularly as the most common form of misconduct 
warranting expulsion, affecting all churches, and apparently all 
strata of people within the churches, but especially the working 
classes."* South Brisbane had remarkably few expulsions, its 
members' Roll recording only six in over 100 years."' Yet two 
young women were removed from the roll for pre-marital pregnancy, 
one of them being re-instated three years later."" 
One of the more interesting records of discipline comes from 
Jireh, where the pastor referred to a newspaper report which 
reflected very seriously upon the reputation of a member. 
However, the pastor urged the church, while investigating the 
matter, to "deal gently with a fellow Brother." In a letter to 
"^  Rockhampton Baptist Tabernacle Minutes, 23 August 1877 
'" Windsor Road Baptist Church Minutes, 4 November 1878, 
6 February 1882, 2 July 1882, et al 
'" Records from Wharf Street, Ipswich, Jireh, South 
Brisbane, Maryborough, and others reveal an endemic problem with 
drunkenness. Noticeably, Petrie Terrace records contain no such 
references. Its membership was largely farmers, merchants, and 
civic officials. 
"' South Brisbane Baptist Church Members' Roll, 1872-1983 
'" South Brisbane Baptist Church Minutes, 21 June 1893, 
23 October 1895, 30 September 1896; 
South Brisbane Baptist Church Deacons' Minutes, 19 June 1893, 
14 October 1895 
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the church from the brother, he acknowledged with great self-
recrimination his involvement in a brawl with his light-fingered 
room mate. His letter detailed how he had used brute force 
against the man, "attempting to injure him." The brother 
unfortunately happened to be holding a tomahawk at the time, by 
which his opponent "got a cut" in the struggle. However, Jireh 
stood by their brother. In their letter to him, they assured him 
of their regret at the "unhappy collision," and that they would 
sympathize and commend the brother, being certain that he had had 
no design to injure the other man, but rather that he had 
obviously been simply "overtaken in a fault." This forgiving 
spirit was not really typical of the discipline of Jireh, but the 
brother was a respected preacher in the church. He was soon to 
go to Ipswich as their pastor, Thomas Gerrard."" 
The methods of discipline were one of three, depending on the 
nature of both the offence and the offender. In most cases, 
discipline was not exercised until the situation was serious 
enough to call for suspension or expulsion. Public admonition 
was also used, especially by the German churches."" Expulsion 
was taken far more seriously by the Germans than by the English-
speakers. To the Germans, exclusion came close to an Anabaptist 
ban, and other Christians could be reprimanded for "attaching 
themselves to the excluded ones.""" 
Of greater concern in most cases was the possibility of 
reconciliation and restoration. The first step in the process 
was visitation by pastor or deacons. The degree of success in 
this was fairly indicated in Wharf Street's 1867 Report: 
"^  Jireh Baptist Church Minutes, 16 July 1867; 
Letters from T.S. Gerrard to Jireh Baptist Church, 12 July 1867, 
and from Jireh Baptist Church to T.S. Gerrard, 18 July 1867. 
Gerrard became pastor at Ipswich in 1869 - Ipswich Baptist Church 
Minutes, 30 May 1869 
"" Marburg Protocollbuch, 21 August 1887, 20 November 1887, 
et al 
^^  Marburg Protocollbuch, 21 August 1887, 18 September 
1887, 20 November 1887, 18 December 1887 
311 
It has been found necessary to exercise visitation 
upon 15 members for non-compliance with the rules of 
the church, in seven of which cases the visitation was 
attended with satisfactory results.'*° 
In 1868, five of those who had left in the trouble of 1864 were 
restored to Wharf Street after persistent visitation by 
Wilson.'*' Another common form of restoration was by an act of 
public penance, either a letter to the church or an oral 
confession before the church. At Ipswich, an expelled member was 
brought before the church, "and confessed her sin in sorrow and 
her belief that God had forgiven her and reguesting the prayers 
of the church for her faithfulness in the future."'*- At 
Highfields, a penitent member was obliged to make a public 
apology to the pastor expressing sorrow for what he had said and 
done.'*^  At Hendra, a member was suspended for criticism of the 
officers, until such time as she would submit a written 
justification of her claims or a written apology.'** In all 
circumstances, restoration was dependent on confession, which was 
universally considered to be the scriptural pattern. At the same 
time, in line with most constitutions, a member was not allowed 
to resign in order to avoid discipline. Even when such a move 
was attempted, reconciliation was often in view, as in the case 
at Taringa in 1900, when a former deacon was not allowed to 
resign, but was suspended for 12 months, and finally re-
instated. '*^  
Later in the century, the Baptist Association entered the 
'*° Wharf Street Baptist Church Annual Report, 
6 September 1867 
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Wi 
143 
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Wharf Street Baptist Church Minutes, 3 July 1868 
Ipswich Baptist Church Minutes, 22 August 1877 
Highfields Baptist Church Minutes, 27 October 1896 
Letter from Hendra Baptist Church to Mrs. Franz, 
18 November 1892 
'*' Taringa Baptist Church Deacons' Minutes, 11 December 
1900; Taringa Baptist Church Minutes, 19 December 1900, 15 
January 1902 
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disciplinary arena. At first, it tried to keep out of internal 
disputes. When Siloa, the breakaway German church at Marburg, 
requested entry to the Association in 1887, the Association was 
informed of the dispute, and local efforts to resolve it. In a 
minute that was later officially deleted, the Association's 
thinking was recorded, wherein it was felt that to decline the 
request "would appear to pass judgement upon the dispute, and the 
application was therefore accepted."'*" However, when the 
dispute escalated in 1889, Siloa was expelled from the 
Association on the grounds that it had been admitted "under a 
misapprehension."'*" At first, discipline was only at this 
institutional level, and lacked any real significance. Yet soon 
it was to involve individual application. When the next Siloa 
pastor applied to the Colonial Registrar for accreditation as a 
minister, the Registrar wrote to the Association inguiring about 
his status. Though having no personal objection to the man, the 
Association would not support his application, since the church 
was not a member.'*" Once this sort of control was realized, the 
Association went quickly to the point of becoming the effective 
agency of discipline for all Association pastors. This was 
graphically illustrated in the case of Beaudesert pastor Leighton 
in 1898, who was directed in no uncertain terms to apologise to 
the Committee of the Association "for his offensive charge of 
attempting to 'grab' the property."'*" Leighton was subsequently 
removed from the list of ministers accredited by the Association, 
and despite his request to be allowed to resign, "the Committee 
did not alter its decision."'" By this time, it can be clearly 
'*" Baptist Association of Queensland Minutes, 
25 October 1887, 1 November 1887 
'*^  Baptist Association of Queensland Minutes, 7 November 
1889 
148 Baptist Association of Queensland Minutes, 3 May 1892 
'*" Baptist Association of Queensland Minutes, 1 March 1898, 
5 April 1898 
'" Baptist Association of Queensland Minutes, 
7 February 1899, 7 March 1899 
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seen that denominational discipline, at least at the pastors' 
level, had arrived. 
Position of the Pastor and Lay Involvement 
In common with many other groups. Baptist beliefs include the 
concept of the priesthood of all believers. As a part of this 
belief, all members, both lay and clerical, were expected to play 
their part in the ministry of the church. The obligations of 
members were discussed in chapter 4, where such things as regular 
attendance at services, mutual support and encouragement, and 
loyalty to the church and its leadership were noted. Here, the 
focus is on the administration of the church, so leadership is 
in view. Both the expectation of the pastor by the congregation 
and the expectation of the laity by the members will be examined, 
with a final comment on the relations that existed between pastor 
and laity. 
The people expected the pastor primarily to be a spiritual guide 
and a pastoral carer. A number of early pastors were by 
necessity part-time honorary workers, such as R.A. Kingsford at 
Wharf Street, John Kingsford at Jireh, and William Moore at 
Petrie Terrace. However, from early times, the desire of the 
members was to have a full-time pastor to provide the pastoral 
needs of the church. When Moore reflected on the early history 
of Queensland Baptists, he noted the dampening effect caused by 
the departure of the early ministers, Stewart and Smith. When 
Smith returned to Sydney, the church was for the first time 
without a pastor. Moore continued: 
And thus the church in its infancy was left without a 
pastor, and from the fact that Mr Smith at the first 
was rather popular in drawing the people his early 
removal had a damaging effect, and we felt ourselves 
in a rather difficult position, all the members of the 
church were either struggling in business or seeking 
in some way or another to secure a holdfast in this 
new colony, and we all needed the help and guidance of 
a spiritual teacher."' 
This loss of impetus with the loss of a pastor was a recurrent 
'^' The Queensland Freeman, 15 February 1886 
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theme throughout the period, as all churches keenly sought the 
employment of a full-time pastor, 
Jireh was one church which successfully went a considerable time 
with a part-time pastor, John Kingsford, who assumed full-time 
duties in 1871. It was then that he announced his intention to 
retire from secular business "for the purpose of devoting the 
whole of his time to the work of the ministry, and because he was 
desirous that the church should have an appointment after a 
period of eight years."'" The initiative at this point was the 
pastor's, the church merely agreeing to the idea. At South 
Brisbane, it was the members' decision, as they considered it 
necessary for the prosperity of the church "that a pastor be 
appointed whose whole time shall be devoted to the work of the 
church."'" Six months after losing their first pastor, the 
resuscitated church at Maryborough wrote to the Association in 
1884 that "the people (were) getting very tired of lay preaching, 
and were very anxious to know when a minister was expected."'" 
Here for the first time was the note of impatience with lay 
leadership, and a stated expectation that a church was entitled 
to a full-time pastor. It is also clear that the church expected 
the Association to do something about it. In the later years, 
this was to be commonly expressed. Admittedly, Maryborough had 
had a difficult time of it for twenty years, but even churches 
starting out began to voice the same sentiment. When Townsville 
began in 1888, it immediately expressed the fervent hope that a 
pastor would soon become available to help them in the work.'" 
With a full-time pastor, churches had some definite expectations. 
When the intending members of Jireh invited Kingsford to be their 
pastor, they defined his pastoral role as "to warn, admonish, 
"" Jireh Baptist Church Minutes, 21 March 1871 
"^  South Brisbane Baptist Church Minutes, 8 June 1874 
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Baptist Association of Queensland Minutes, 12 August 
"^  The Queensland Freeman, 15 May 1888 
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instruct, and feed us with the good word of God."'" At Wharf 
Street, a significant number of members expressed their concerns 
that the pastor was spending too much time on medicine and 
missionary trips, to the neglect of his pastoral obligations to 
his own congregation, especially in preaching and visiting.'" 
This was largely the spur to the trouble in Wharf Street in 1864, 
but it persisted even beyond then. During the 1870's, the 
deacons repeatedly interviewed Wilson, and registered the same 
complaints of the lengthy absences of the pastor, his over-
involvement in medicine, and his lack of pastoral visitation."" 
Apart from preaching, biblical teaching and presiding at 
meetings, the issue of pastoral visitation was also a high 
priority. Indeed, it was in this area that most criticism was 
levelled at pastors. Wilson was constantly under fire on this 
charge. That members expected, even demanded, visits by the 
pastor rather than the officers or others was shown clearly. The 
system of lay district visitors was rarely successful, because 
"the visited wanted their pastor to exercise his privilege in 
this respect, and from him they were anxious to receive 
encouragement and consolation."'" The other aspect was seen 
when Bonser arrived in Maryborough in 1886. His energetic 
visitation brought increases in attendance, offerings, and 
baptisms, and the need for additional accommodation at the 
church.'"" 
Despite some statements to the contrary, the churches showed a 
marked dependence on the pastor for their spiritual welfare. In 
'" Letter from Thomas Childs to John Kingsford, 3 April 
1862 
'" Wharf Street Baptist Church Minutes, 24 April 1863, 
1 May 1863, 17 July 1863, 15 January 1864, et al 
'" Wharf Street Baptist Church Minutes, 23 June 1876; 
Wharf Street Baptist Church Deacons' Minutes, 4 January 1872, 
8 May 1873, 15 June 1876 
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Wharf Street Baptist Church Year Book, 1875 
Maryborough Baptist Church Minutes, 8 March 1886, 
3 May 1886, 2 June 1886 
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1876, Wilson was seriously ill, and wrote to his deacons, 
intimating how they could sustain the services, and exhorting 
them to see the situation as an opportunity for God to show them 
that they were "not left alone, not depending alone on a 
pastor."'"' However, a review of the church's history in 1891 
showed that the work had prospered, at least numerically, during 
the pastorates of Wilson, Coombs, and Whale, but had lapsed in 
periods when there was no pastor.'"^ It had earlier been noted 
that, during Wilson's absences, many members had also absented 
themselves from services.'"' A similar dependence on the pastor 
was seen at Toowoomba, where it was noted that, because of 
Higlett's illness and consequent absence for nearly four months, 
no church business meeting was held for nearly six months.'"* 
Nundah's report of 1890 attributed the low income for the year 
to the fact "that until lately we have not had a regular 
pastor."'"^ Ten years later, the same church hailed the arrival 
of their new pastor, noting that, with no pastor for some time 
prior to his coming, there had not been one addition to the 
church in over two years.'"" It seems that an understood 
principle of operation was "No pastor, no growth." 
While there was undeniably a dependence on the pastors for 
spiritual leadership, there was also the expectation that lay 
leaders, especially deacons, would have a commitment to and an 
involvement in the spiritual and temporal affairs of the church. 
At times, the pastor's expectations of lay leaders were more than 
their own, which led to some tensions. However, all generally 
'"' Letter from B.G. Wilson to Wharf Street Baptist Church 
Deacons, January 1876 
'"^  City Tabernacle Baptist Church Year Book, 1891, 
pp.40, 43, 46 
'"^  Wharf Street Baptist Church Minutes, 9 April 1869 
'"* Toowoomba Baptist Church Minutes, 2 May 1890 
'"^  Nundah Baptist Church Annual Report, 18 90 
Nundah Baptist Church Annual Report, 12 July 1900 166 
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agreed that the work of Christian ministry in the church was a 
shared responsibility, involving laity and clergy, and 
encompassing both spiritual and administrative areas. 
In 1882, The Queensland Freeman ran a leading article headed 
"Whose Work is it to Win Souls?" In addressing this basic part 
of the church's mission, it advocated strongly the concept of 
shared responsibility. The blunt answer to the guestion was put: 
"Yours, brother, if you have been saved by Christ. ... It is as 
much your duty to tell of salvation as it is the minister's" The 
article went further, adding, "We have never known a church 
soundly and continuously prosperous where the members had not a 
mind to the work."'"" It is true that the editor was the 
Reverend William Poole, pastor of South Brisbane and President 
of the Association, therefore with a vested interest in 
mobilizing the laity. Yet he was not advocating anything 
radical, and his comments would have been endorsed by most. 
Earlier, when Wharf Street had met to consider Wilson's possible 
resignation in 1876, the layman William Bell censured the members 
for their lack of support of the church, saying, "If we have 
failed in the achievement of great things it is the people and 
not the pastor who is to blame."'"" The principle of 
congregational responsibility was generally accepted, though the 
practice implemented that principle variously. 
Lay leadership came to the fore in situations where there was no 
pastor, especially in the pioneering situations and in times of 
a pastor's illness. When Smith left the first congregation in 
1856, the services were maintained by R.A. Kingsford, Moore and 
W. Grimes, with Kingsford acting as pastor for nearly two 
years.'"" When Wilson's illness required extended absence in 
1876, services were maintained by several lay members for nine 
'"" The Queensland Freeman, 15 July 1882 
'"*' Wharf Street Baptist Church Minutes, 29 February 1876 
'"" City Tabernacle Baptist Church Year Book, 1891, p. 39 
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months.'™ After Wilson's death in 1878, the interim pastorate 
was filled by Ebenezer Hooker, formerly the inaugural lay pastor 
of South Brisbane.'"' As in many rural areas, Ipswich was well 
served by lay leaders. The fellowship was founded by two laymen 
from the "Fortitude," Henry Challinor and Samuel Welsby, who 
maintained the services until the arrival of the Reverend Thomas 
Deacon in 1851.'"" When Deacon died in 1860, Brother Roberts, 
a lay member, was asked to "fill the office of the ministry," 
which he did for two years.'" When he left, the church decided 
"that the male members of the church form a committee for 
supplying the pulpit, to meet ... as often as necessary for the 
transaction of business."'"* When Hinton left Rockhampton in 
1865, the guestion of the church's closure met an emphatic "No," 
with the founding laymen William Buzacott and William Davis 
charged with the conduct of public services, an office held by 
Buzacott until 1874.'"' 
Other situations also required lay leadership in pastoral 
matters. Petrie Terrace could probably have afforded to pay a 
full-time pastor, but in the person of William Moore, farmer and 
land-owner, they had the services of a competent and dedicated 
man, who served as pastor to the church from 1870 to his 
retirement in 1886.'^" For years he refused any remuneration 
170 City Tabernacle Baptist Church Year Book, 1891, p. 41 
"' Wharf Street Baptist Church Minutes, 15 February 1878, 
3 January 18 79; 
South Brisbane Baptist Church Minutes, 17 November 1872 
'"^  Jubilee of the Ipswich Baptists Record Volume 1859-1909 
(1909) p.7 
'"^  Ipswich Baptist Church Minutes, 31 August 1860, 
30 July 1862 
174 Ipswich Baptist Church Minutes, 2 July 1862 
'"^  Rockhampton Baptist Tabernacle Minutes, 22 August 1865, 
17 September 1874 
'™ Petrie Terrace Baptist Church Minutes, 6 May 1870, 
3 February 1886 
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from the church, a position he repeated when he resumed the 
pastorate in 1889.'" Moore was a layman, and the title 
"Reverend" does not occur with reference to him in Petrie 
Terrace's records prior to 1883, from which time it was regularly 
used.'"" At Wamuran, the Danish Baptist Soren Jensen commenced 
cottage services with his neighbours after 1882. Freguent visits 
occurred after 1896 by John Kingsford of Jireh, Stephen Glassop 
of Taringa, and William Richer of Toowong. When the due preacher 
would fail to appear, Jensen himself, with his sons, would take 
the circuit, preaching at Mt Mee and Ferndale, as well as the 
railway camps along the way.'"" Jensen was in the German Baptist 
tradition, and his individual approach to Christian work was more 
regularized with the German churches beyond Ipswich, where lay 
leadership was the rule, rather than the exception. The records 
of virtually all the churches abound with references to the work 
done by lay leaders in situations where there was no settled 
pastor, which remained a prominent feature of Baptist polity 
through the century. 
A further aspect of lay leadership operated when a church did 
have a pastor. A number of churches introduced the idea of an 
oversight committee, comprised of lay members, whose 
responsibility was to provide effective pastoral care through 
visiting a designated section of the congregation. Although 
members generally preferred a visit by the pastor, the services 
of these visitors did supplement the work of the pastor. Petrie 
Terrace appointed such a committee in 1874, composed of three men 
and three women, to whom was committed the care and concern of 
the total membership.'"" In the same year Jireh appointed a 
"Visiting Association," including both men and women, whose 
'" Petrie Terrace Baptist Church Minutes, 3 February 1886, 
13 March 1889, 10 April 1889 
'"" Petrie Terrace Baptist Church Minutes, 19 January 1883 
'"" Wamuran Baptist Church Twenty-fifth Annual Report, 1946 
'"" Petrie Terrace Baptist Church Minutes, 10 March 1874, 
15 April 1874 
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duties were to visit all members at least once a month, to mark 
their attendance at services, and "to promote the unity and 
spiritual prosperity of the church."'"' Wharf Street had tried 
a similar scheme in the early 1870's, but with little success.'"" 
A more systematic approach was implemented at City Tabernacle in 
1892, with the institution of a diaconal oversight scheme, which 
was based more on church contact than on home visits. In this 
scheme, the deacons were effectively small group pastors on a 
Sunday, with opportunity to extend the role according to 
individual initiative.'"^ These committees were attempts by the 
churches to involve their lay members in more of the pastoral 
ministry of the church. 
The final consideration of lay involvement is in the area of 
administration of the church's temporal affairs. The structures 
of church government have been discussed, with a focus on the lay 
group, the deacons, as the common executive body. The pattern 
of diaconal administration was quite standard in temporal 
matters, beyond the issue of property ownership. As a 
representative sample. Wharf Street's administration will be 
looked at, as its operations were typical of the style, even if 
there were differences in numbers and size of operation. The 
deacons were expected to provide administrative leadership to the 
church. Correspondence and regulation of moneys were standard 
procedures, but there was more than just a secretary and a 
treasurer involved. In 1870, a permanent preaching site was 
proposed for Sandgate. James Swan was wealthy, and he 
immediately donated an allotment of his Sandgate land as a site, 
and offered his cottage and paddock as accommodation for the 
preachers. The site was selected, and Richard Galley, recent 
member and prominent architect, prepared plans for a building, 
'"' Jireh Baptist Church Minutes, 9 February 1874, 
9 March 1874 
'"2 Wharf Street Baptist Church Minutes, 2 February 1872; 
Wharf Street Baptist Church Annual Reports, 1873, 1875 
'"^  City Tabernacle Baptist Church Deacons' Minutes, 
16 August 1892 
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and attempts were made to raise funds. Swan offered to guarantee 
the funds required if £100 were collected, work commenced, and 
the whole amount raised as speedily as possible.'"* These two 
men are specifically mentioned, since their contribution to 
Sandgate was not an isolated event. Swan financed many churches 
and preaching stations, and Galley drew plans for several 
churches, including City Tabernacle, whose site he chose in 1886, 
and plans for which he prepared without charge.'"^ In fact, when 
the cost of City Tabernacle exceeded expectations by £1700, 
Galley offered to forgo his commission of £580/6/-, made a 
further donation of £658/17/10, and was immediately followed by 
subscriptions of a further £900 from the other seven members of 
the Building Committee.'"" This sort of gesture was widely 
performed, and perhaps even expected, especially in the earlier 
days. Others who gave liberally, of land and money, included 
Moore at Petrie Terrace, Stephens and R.A. Kingsford at South 
Brisbane and elsewhere, Edmund Gregory and Thomas Woolley at 
Ipswich, Messrs Phillips and Board at Sandgate, and numerous 
others throughout the colony. 
As well as this sort of liberality, capable laymen were expected 
to use their administrative skills in the service of the church. 
In response to Enoggera's request for a chapel in 1871, R.G. 
Petty offered a site, and commenced a committee to canvass the 
district for subscriptions.'"" Swan was elected as an honorary 
deacon for life in 1886, because of his long dedication as a 
deacon of the church, having been involved in all sorts of 
committee work since the beginning of the Brisbane 
congregation.'"" In 1899, George Cray resigned as secretary 
'"* Wharf Street Baptist Church Minutes, 1 April 1870 - 1 
July 1870 
185 
186 
Wharf Street Baptist Church Minutes, 2 June 1886 
Note attached to Final Account from J.I. Balls, builder 
of City Tabernacle, dated 23 October 1890 
'" Wharf Street Baptist Church Minutes, 6 October 1871 
188 Wharf Street Baptist Church Minutes, 1 December 1886 
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after 27 years in office, having seen Wharf Street out of the 
parlous situation of the 1870's to its settled prosperity at the 
end of the century, as well as having been a prime mover in the 
establishment and administration of the Baptist Association.'"" 
The many years of service rendered by such lay leaders would take 
too long to catalogue. Suffice it to say that one cannot help 
being impressed when encountering the same sort of extended 
effort by significant characters in the annals of virtually every 
church. 
Finally, a comment on the relations between pastor and laity can 
be made. As with any such relationship, there were plenty of 
examples of both positive, mutually supportive relations and 
negative, tension-producing relations. Demonstrations of both 
have been indicated at various points in this work, and need not 
be repeated. A selection of typical situations has been made to 
illustrate some of the variety of relationships that existed. 
On the positive side. Wharf Street decided that a variable income 
for the pastor was not appropriate. Despite many misgivings 
about Wilson's pastoral performance in 1874, the church resolved 
to fix his salary, and to supplement it with an annual life 
insurance premium payment. He was in poor health at the time, 
and died a few years later. The move by the church was designed 
to provide genuine ease of the pastor's mind.'"" When Coombs's 
ministry necessitated building extensions in 1881, a resolution 
was carried commending his work, and directing double salary to 
the pastor for a month. ^"' In 1899, City Tabernacle not only 
sent Whale home to England for three months after an absence of 
13 years, but also extended his leave to "not more than nine 
months," allowing him to be away from March to November.'"" 
'"" City Tabernacle Baptist Church Minutes, 15 November 1899 
'"" Wharf Street Baptist Church Minutes, 28 July 1874 
191 Wharf Street Baptist Church Minutes, 30 December 1881 
'"^  City Tabernacle Baptist Church Minutes, 18 January 1899, 
15 February 1899, 15 November 1899 
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Petrie Terrace expressed its appreciation of Moore's selfless 
pastorate in a memento on his retirement, and freguent purses of 
sovereigns.'"' In a different way, Jireh's book contains a 
poignant note in the hand of John Kingsford, lamenting the 
irreplaceable loss of a foundation deacon, inserted by the pastor 
six years after the death of Thomas Price.'"* One of the more 
light-hearted illustrations of close pastor-layman co-operation 
was recorded by Albion. During the great flood of 1893, with the 
church under more than a metre of water, pastor Higlett and Mr 
Fred Bunney donned their bathing suits, swam into the church, and 
hoisted the organ out of harm's way.'"^  
Unfortunately, things were not always so harmonious. The 
tensions in Wharf Street in the 1860's have been referred to, and 
were so widely known in the community as to bring scathing 
coverage in the press, as far afield as Ipswich. While some of 
the antics reported appear to contain evidence of journalistic 
licence, the censure of The Queensland Times seems justified, 
when the editor concluded: "They dishonour not merely themselves, 
but, in the estimation of the world at large, they bring religion 
itself into contempt."'"" But Ipswich church also had problems 
at the same time, with numerous members' meetings recording lurid 
details of vilification and belligerence between pastor and 
members, to the point where the pastor left to form another 
congregation,'"" In another typical situation in 1891, the 
Ipswich secretary highlighted falling congregations and lower 
income, blamed it on the pastor, stating that "a change in the 
minister (was) desirable."'"" At Rockhampton in 1884, the 
'"' Petrie Terrace Baptist Church Minutes, 3 February 1886 
"^* Jireh Baptist Church Minutes, 9 March 18 71 
'"^  Albion Baptist Church, Jubilee History, 1940 
'^" The Queensland Times (Ipswich), 16 June 1864 
1865 
197 
198 
Ipswich Baptist Church Minutes, 30 June 1864 - 31 August 
Ipswich Baptist Church Minutes, 10 February 1891 
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pastor referred to some ill feeling towards him, stated that he 
did not believe he had given cause for offence to anyone, and 
that he would be pleased to hear his faults. Two brothers 
immediately obliged him on the last point, but he was not really 
pleased, and resigned before the next meeting.'"" An almost 
identical situation had occurred earlier in Toowoomba, leading 
to the dismissal of the pastor. ^°° Relationships were at times 
very heated, and with the exception of a large church such as 
Wharf Street, the loser of the argument in the early days was 
usually the pastor. 
One last comment can be made about the relationship of pastor and 
laity, and that concerns what can be called the pastoral 
resignation ploy. As the pastor's position was very tenuous if 
he alienated the membership, one way to avoid this was to make 
the church realize his indispensability. To do this, pastors 
commonly tendered their resignations, to be dissuaded by the 
members. Not all resignations were manipulative, for example, 
those of Wilson and Coombs at Wharf Street, both of whom were 
forced to it by ill health."°' However, Coombs had earlier 
tendered his resignation, but had been talked out of it by the 
deacons, with something of a barb in his comment that he trusted 
that the members would thenceforward "work heartily in overtaking 
the responsibilities of their positions."-°" Others were not 
quite so subtle. John Straughen almost mastered the art. With 
pastoral turnover being high at Ipswich, he first stated that he 
had a call to go elsewhere, and that if he remained "it will tend 
to stir the church up to love and good works." The church took 
no time to settle the issue, immediately urging Straughen to 
'"" Rockhampton Baptist Tabernacle Minutes, 1 October 1884, 
15 October 1884 
"°° Toowoomba Baptist Church Minutes, 3 February 1879 - 3 
May 1880 
°^' Wharf Street Baptist Church Minutes, 18 February 1876, 
23 March 1885 
°^^  Wharf Street Baptist Church Minutes, 30 July 1884 
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reject the call, expressing the wish that "the church may still 
have his wise and kind guidance," and pledging "to stick to each 
other and help our pastor all that (lies) in our power." All 
rose to their feet in agreement. The pastor stayed.™' He 
successfully repeated the ploy in 1879, but when funds were low 
in 1881, the church accepted his resignation.™* John Kingsford 
had used the threat of resignation as a motivational exercise as 
early as 1865 at Jireh.""' On the other hand, it was used with 
good success at Maryborough by Bonser as late as 1891, when his 
conditional withdrawal of the resignation evinced the desired 
response from the church, which unanimously pledged itself to 
"renewed efforts to promote the work of God in this place."™" 
When a church's funds were low, this manoeuvre was not 
recommended, but where a church had difficulty in keeping a 
pastor, it proved a very successful motivational technique. 
Autonomy 
Local congregational autonomy was long a generally accepted part 
of Baptist polity, before Baptists ever came to Queensland. This 
autonomy developed in two ways, as local preaching stations grew 
into independent churches, and as local churches more confidently 
expressed their independence of thought and action. Evidence of 
this has already been seen in the splinter developments of Jireh, 
Petrie Terrace and South Brisbane. However, it is with the more 
developmental issues involved in the maturing processes of local 
churches that this chapter is concerned. 
The development of preaching stations to autonomy developed most 
clearly through Wharf Street, with its emphasis on establishing 
203 
204 
Ipswich Baptist Church Minutes, 28 February 1877 
Ipswich Baptist Church Minutes, 23 April 1879, 
9 July 1879, 4 January 1881 
205 Jireh Baptist Church Minutes, 8 March 1865 
™" Maryborough Baptist Church Minutes, 18 August 1891 
7 October 1891 
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local works. It had planted stations at German Station (later 
Hendra), Enoggera, Sandgate, Bulimba, and Taringa, which all 
became permanent and, with the exception of Bulimba, stable local 
works. The steps towards autonomy began in 1871, and progressed 
throughout the rest of the century, with Bulimba being the only 
dependent work at the opening of the twentieth century. German 
Station made the first declaration of independence in 1871, when 
its members stated their intention to conduct closed communion 
as opposed to Wharf Street's policy of open communion. Though 
still members of Wharf Street, they were more concerned with 
avoiding division in their own congregation. Wharf Street's 
response was a letter permitting them to do what they deemed 
right.™" In 1874, a report was heard that people at German 
Station wished Wharf Street to have no control over it as a 
preaching station or as trustees of the property there.™*' 
Though the resulting conference of the two groups withdrew the 
report, it was still indicative of the mood of German Station.™" 
By 1888, Franz, Gerler, Zillman and others applied to Wharf 
Street to be dismissed to form a new church at Hendra, whereupon 
sixteen members were commissioned by Wharf Street to that end."" 
The transfer was thus complete. 
A similar pattern occurred elsewhere with the Wharf Street 
stations. Enoggera was given freedom to conduct its own 
communion service in 1873."" The greater cultural cohesion of 
Enoggera and Wharf Street eliminated some of the points of 
tension that existed in relation to German Station, and progress 
to autonomy was less hurried, Enoggera becoming independent in 
™" Wharf Street Baptist Church Minutes, 7 July 1871 
™" Wharf Street Baptist Church Minutes, 30 October 1874 
209 Wharf Street Baptist Church Minutes, 20 November 1874 
"" Wharf Street Baptist Church Minutes, 27 June 1888, 
1 August 1888 
"' Wharf Street Baptist Church Minutes, 10 October 1873 
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1901."- In 1887, Sandgate reguested its own trustees be 
appointed for its land, but Whale suggested they form a separate 
church, which was done that year, in a process which was to set 
the pattern for others. A request for transfer to establish a 
new church was submitted, it was approved by Wharf Street, and 
the members were formally constituted as an independent 
church."' The initiative in the Sandgate formation was taken 
by Whale, who recognized the need of the new era. It was the 
first such transfer to be effected, and was followed by similar 
amicable separations at Hendra and Enoggera, as already 
indicated, and Taringa in 1897."* Taringa had earlier expressed 
its dissatisfaction with City Tabernacle's "interference with its 
heretofore free system of management."^" Again Whale, in tune 
with reality, suggested an autonomous church."" 
While the Wharf Street stations arranged autonomous settlements 
amicably, largely owing to Whale's initiative, the same situation 
was not universal. Jireh had three preaching stations, all of 
which became independent between 1877 and 1892. Windsor Road 
submitted its request for dismissal as a fait accompli in 1877, 
and Jireh simply complied."'" There was no divisive spirit 
involved, merely the recognition that the Ebenezer congregation 
was "sufficiently numerous and strong to form a distinct 
"- Enoggera Baptist Church Centenary Book, 1972, p. 2 
-" Wharf Street Baptist Church Minutes, 30 April 1887; 
Letter from Wharf Street Baptist Church to 16 members to 
constitute the Sandgate Baptist Church, 2 May 1887 
"* City Tabernacle Baptist Church Minutes, 1 September 
1897; 
Taringa Baptist Church Minutes, 8 September 1897 
"' Taringa Baptist Church Minutes, 29 August 1896 
"" Letter from City Tabernacle Baptist Church to Taringa 
Mission, 18 August 1897 
Letter from the brethren worshipping at Ebenezer Chapel 
to Jireh Baptist Church, 2 May 1877; 
Jireh Baptist Church Minutes, 28 May 1877 
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cause.""" A different situation occurred at Nundah, where the 
local members seceded from Jireh to form a separate church in 
1888. The difficulty arose regarding Jireh's closed communion 
(see chapter 4). Nundah's reguest for dismissal was rejected by 
Jireh, who believed the move premature."" Consequently, 13 
members resigned, asking for their names to be removed from 
Jireh's roll, and unilaterally constituted themselves as a 
church."" In 1893, Nundah was struggling, and was on the verge 
of requesting Jireh to resume control, when a new arrival, Mr 
Shaw, successfully took on the pastorate."' Albion had been 
deliberately commenced in 1883 with a view to establishing a new 
and separate work."" To this end, a pastoral assistant was 
employed to take on the work."^ In 1890, Higlett was brought 
from Toowoomba specifically to establish the Albion church, which 
was duly constituted two years after his arrival."* This was 
the first case of a preaching station being established with a 
view to independence, the late date reflecting something of a 
more mature attitude to church planting. 
The above cases illustrate the usual patterns. There were some 
variations. Independence was usually attractive, but not always 
viable, and so some vacillation occurred. This was demonstrated 
in rural areas and in Brisbane. At Toowoomba, the Highfields 
"" Windsor Road Baptist Church Minutes, June 1877 
^^ P. Magee, Grow in Grace: Nundah Baptist Church 
Centenary History 1888-1988 (Brisbane: Nundah Baptist Church, 
1988) p.3; Jireh Baptist Church Minutes, 28 July 1888 
"° Jireh Baptist Church Minutes, 28 July 1888 
^^' Nundah Baptist Church Annual Report, 12 July 1900 
"^  Jireh Baptist Church Minutes, 26 January 1882, 
26 June 1883 
223 Jireh Baptist Church Minutes, 26 April 1884 
"^ Jireh Baptist Church Minutes, 24 July 1890, 
4 September 1892 
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station wanted independence, which was granted in 1879."" The 
work lapsed, with the suggestion of reunion with Toowoomba in 
1882."" It resumed in 1886, but re-united again in 1891."" 
In 1894, it became independent again."" Throughout the period, 
confusion was caused by a desire for independence mixed with an 
incapacity to sustain it. At South Brisbane, a similar situation 
developed with its Thompson Estate station, with a stormy period 
of vacillation from 1888-96."" The presence of strong 
personalities did little to reduce the tensions in both places. 
One odd situation occurred at Ipswich, where the Rosewood 
fellowship was declared independent by Ipswich, the parent 
church, against the wishes of Rosewood."" In this instance, 
Ipswich was expressing its resentment of Rosewood's independent 
behaviour in matters of baptism and membership applications, and 
effectively disciplined the congregation in this extreme way."' 
As well as administrative autonomy, there was the development of 
a spirit of independence which saw individual churches express 
their determination to make and implement decisions without 
recourse or accountability to other churches. The early 
churches, such as Wharf Street, Ipswich and Jireh, had a history 
of such independence, but it spread. Typical of those early 
churches was Ipswich's response to Wharf Street in 1867. Though 
B.G. Wilson had much interaction with Ipswich, when he wrote 
"^  Toowoomba Baptist Church Minutes, 30 June 1879; 
Highfields Baptist Church Minutes, 19 October 1879 
"" Toowoomba Baptist Church Minutes, 5 December 1882 
"" Highfields Baptist Church Minutes, 30 November 1886, 
1 February 1891; 
Toowoomba Baptist Church Minutes, 6 March 1891 
"" Highfields Baptist Church Minutes, January 1894; 
Toowoomba Baptist Church Minutes, 5 March 1894 
"" South Brisbane Baptist Church Minutes, 22 August 1888, 
24 October 1888, 22 March 1893, 26 August 1896, 18 November 1896 
"" Ipswich Baptist Church Minutes, 9 August 1887 
231 Ipswich Baptist Church Minutes, 26 October 1887 
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enquiring about the church's internal problems after its 
divisions in 1864-65, the Ipswich members declined to answer his 
letter, as the concerns were both "private and long past.""" 
Windsor Road had separated from Jireh on friendly terms, but the 
issue of control of its property caused some friction when 
Windsor Road wanted to sell in 1886. Jireh held the trust deed 
of the land and, while willing to co-operate, insisted on 
inserting a clause in the new deed limiting communion to baptized 
believers."-' Windsor Road refused to comply. This was not 
because of doctrinal differences, since Windsor Road noted in the 
same motion that their rules already incorporated the same 
clause."* The point at issue was Windsor Road's right to self-
determination. They agreed to an Association proposal of 
arbitration, but Jireh did not, claiming that arbitration was 
quite unnecessary."^ Ultimately, Jireh gave way to Windsor 
Road's wishes."" When Wharf Street recommended Association 
arbitration between themselves and Toowong regarding a transfer 
of membership problem, Toowong refused, claiming no dispute 
existed, and so an independent resolution had to be found."" 
Hendra also declared its independence of the Association in 1895, 
when it applied for its pastor's registration under the Marriage 
Act, in its own right, expressly stating its total 
independence."" Even the younger churches were beginning to 
exercise their autonomous rights by the 1890's. 
"^  Ipswich Baptist Church Minutes, 28 August 1867 
"' Windsor Road Baptist Church Minutes, 19 July 1886 
"* Windsor Road Baptist Church Minutes, 19 July 1886 
"^  Windsor Road Baptist Church Minutes, 2 May 1887; 
Baptist Association of Queensland Minutes, 12 April 1887, 3 May 
1887 
"" Baptist Association of Queensland Minutes, 3 June 1887 
"" Wharf Street Baptist Church Minutes, 2 January 1889, 
6 February 1889 
"" Letter from Hendra Baptist Church to the Colonial 
Registrar, 27 November 1895 
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This whole question of autonomy was one that showed a marked 
development between 1860 and 1900. Both the development of local 
congregational self-control and the emergence of a strong spirit 
of self-determination and expression became progressively 
stronger. Local preaching stations became independent of their 
parent churches, often amicably, though at times demonstrating 
some rather adolescent attitudes. However, by the end of the 
century, there were very few dependent preaching stations in 
existence, as local works became self-sufficient, and the role 
of the Association became more assertive in this regard. The 
latter point will be taken up in the next chapter. 
Conclusion 
Church government showed a progression through the nineteenth 
century in two main ways - property ownership and administration. 
In the former, individual trusts slowly gave way to institutional 
incorporation, with the century closing on the beginning of 
Associational ownership. Administrative procedures also became 
somewhat more formalized, with a tendency towards more executive 
management rather than through plenary members' sessions, though 
in the final analysis, the assembled membership still held 
ultimate authority when it so demanded. Authority and discipline 
are connected issues, and tended to follow the pattern of 
administration. In the larger churches particularly, more 
formalized patterns developed, and finally, the Association was 
becoming involved at the level of churches as a whole and the 
pastorate. The position of pastor in relation to laity did not 
alter greatly, though again, denominational accreditation of 
pastors made them somewhat more accountable to the Association 
than to their congregations, as had earlier been the totality of 
their responsibility. Finally, the growth of autonomy, both in 
administration and in spirit, was a marked feature of the later 
decades. In all of this, the growth of the Baptist Association 
as an over-arching body, especially by the 1890's, needs to be 
noted. It is that point to which the next chapter now turns. 
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Chapter 11 
Associationalism 
Introduction 
An obvious topic with which to complete an analysis of the 
workings of the nineteenth century Queensland Baptist church is 
that of associationalism. As shown earlier, English Baptists had 
very early in their history developed the idea of connectional 
associations (see chapters 1 and 2). So too in Queensland, ideas 
of association developed early, with much evidence of mutual 
support and co-operative endeavour. However, despite some early 
tentative steps taken to try to form a viable association of at 
least some Queensland Baptist churches, it was not until 1877 
that a formal Baptist Association of Queensland came into 
existence. An examination of early co-operative efforts and the 
early attempts at association, initiated especially by the 
General Baptist strand, will show the extent and nature of 
associationalism before 1877. Then, the workings of the Baptist 
Association will be analysed, with a particular view to an 
appreciation of its contribution to the denominational identity 
by the end of the century. 
Pre-1877 
Inter-church co-operation in the early years was created by the 
needs of the time. Assistance was sought as particular needs 
arose, and was provided when churches found it possible to do so. 
Most of the seeking came from churches beyond Brisbane, and was 
directed especially to Wharf Street, the biggest and the 
generally accepted "parent" church. The churches in Brisbane, 
because of the individualistic nature of their origins, tended 
to be more self-sufficient, though there was still some degree 
of social interaction. At the same time, there was also a degree 
of tension among some of these latter churches. 
B.G. Wilson was instrumental in establishing the work at 
Maryborough and Rockhampton in the early 1860's. Maryborough 
soon faltered, and Rockhampton could well have suffered similarly 
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had it not been for the support of Wharf Street. Just one year 
after its constitution, Rockhampton decided to erect a chapel, 
a large undertaking for a small fellowship. To raise the 
necessary funda, they gave of their own money, and also asked the 
friends in Brisbane and Sydney (i.e. Bathurst Street) to co-
operate by donations or loans.' Records show that individual 
Wharf Street members lent a total of £124/10/-, with Bathurst 
Street lending £163." Rockhampton always struggled to repay the 
loans, and made a further appeal to the same churches in 1865, 
which allowed the church to avoid selling its property.' 
However, by 1866, when the even more struggling Maryborough 
church requested financial aid, no more assistance was 
forthcoming, despite a canvass of the members.* It was not only 
in financial matters, but also in advice regarding ministry, that 
assistance was provided, such as Voller's input about repayments 
of loans and support of a pastor, which led to Hinton's departure 
from Rockhampton.'' 
Ipswich and Toowoomba also sought and received assistance from 
the Brisbane churches. Thomas Gerrard from Jireh helped Ipswich 
in the absence of a pastor, and was then appointed to the 
pastorate." However, his chronic illness caused problems for 
Ipswich in 1874, in terms of both ministry and finance. 
Ipswich's response was to contact Wharf Street for help during 
' Rockhampton Baptist Tabernacle Minutes, 10 June 1863 
- Letters from Rockhampton Baptist Tabernacle to B.G. 
Wilson, J. Voller, and J. Swan, 12 April 1869 
' Wharf Street Baptist Church Minutes, 7 July 1865 
* Wharf Street Baptist Church Minutes, 5 August 1866, 
7 September 1866. 
It should be noted that between 1863 and 1865, a large number of 
wealthy members left Wharf Street church. 
^ Letter from J. Voller to Rockhampton Baptist Tabernacle, 
18 July 1865 
" Ipswich Baptist Church Minutes, 30 May 1869 
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the pastor's illness." A further letter was dispatched to John 
Kingsford asking him to try to find a suitable pastor." As a 
result, John Straughen, a certificated Jireh preacher, became 
Ipswich's next pastor." To help with the financial burden of the 
invalid Gerrard, Ipswich solicited help from all the Brisbane 
churches, which was immediately and consistently given.'" 
Similarly Toowoomba drew on the Brisbane churches for assistance 
from time to time. Moore of Petrie Terrace had opened the 
church, and continued to respond to calls to supply the pulpit." 
When Toowoomba decided to build, the minister McPherson was 
authorized to canvass the Brisbane churches for contributions, 
which produced £17/16/- towards the £30 needed for the land.'^ 
Outlying preaching stations relied heavily on the parent church 
for pastoral supplies, which saw heavy demands made on Wharf 
Street by places such as Pimpama, Moggill, Eight Mile Plains, and 
Oxley." Even Goodna, not a Wharf Street station, was given a 
spontaneous subscription of £13/10/- when a visitor addressed 
Wharf Street on its building debt.'* Other churches had more 
social interaction, though on a limited scale. Petrie Terrace 
invited members of the Edward Street church to a tea welcoming 
" Ipswich Baptist Church Minutes, 29 July 1874 
" Ipswich Baptist Church Minutes, 2 December 1874 
" Ipswich Baptist Church Minutes, 9 June 1875, 14 July 1875 
'" Ipswich Baptist Church Minutes, 17 March 1875, 
21 April 1875 
" Toowoomba Baptist Church Minutes, 4 February 1875, 
21 March 1875, 15 April 1875, 16 May 1875 
'" Toowoomba Baptist Church Minutes, 13 December 1875, 
6 March 1876, 5 June 1876 
'^  Wharf Street Baptist Church Minutes, 2 December 1870, 
6 October 1871, 16 January 1872; 
Wharf Street Baptist Church Deacons' Minutes, 9 December 1868 
'* Wharf Street Baptist Church Minutes, 26 April 1872 
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home R.A. Kingsford in 1871.'^ To celebrate the opening of the 
Victoria Bridge, Jireh invited South Brisbane to cross the river 
to join them in a fellowship tea.'" This was repeated in 1877, 
when several South Brisbane members attended a Jireh tea "for the 
purpose of friendly conference."'" Yet not all contact was so 
cordial. A spirit of animosity existed for some time between 
Wharf Street and South Brisbane, on account of what Wilson saw 
as inappropriate solicitation of his members to join South 
Brisbane. He successfully countered the move, but tension 
developed.'" Petrie Terrace invited Voller to preach at their 
first anniversary, but he declined.'" He politely but strongly 
indicated his reasons: his condemnation of the divisive 
activities in Wharf Street in 1864, and the schism inherent in 
the very existence of Petrie Terrace church.™ Though the 
general relationships among the churches were supportive, there 
were these constant tensions in Brisbane until the late 1870's. 
Occasionally, there was an issue which acted to unite the early 
churches to speak as one voice. The most significant of such 
issues was the question of National versus Denominational 
Education, which was to be legislated in 1873. In an early 
expression of an associational spirit. Bell at Wharf Street 
stated that he thought some expression of opinion on the guestion 
" Petrie Terrace Baptist Church Minutes, 1 October 1871. 
The reference to Edward Street is strange, in that it closed in 
1865, and its members went either to Petrie Terrace or to 
Fortescue Street. Most likely, this reference was to Fortescue 
Street, which for a time was referred to as "Edward Street 
church," since it was essentially the same group who had built 
their new chapel at Fortescue Street in 1865 - W. Higlett, 
Queensland Baptist Jubilee Record Volume 1855-1905 (Brisbane: 
W.R. Smith & Co., 1905) p.63 
16 
17 
IK 
19 
20 
Jireh Baptist Church Minutes, 8 June 1874, 15 June 1874 
South Brisbane Baptist Church Minutes, 27 April 1877 
Wharf Street Baptist Church Minutes, 17 January 1873 
Petrie Terrace Baptist Church Minutes, 5 December 1870 
Letter from J. Voller to Petrie Terrace Baptist Church, 
10 December 1870 
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should be given by the Baptists of Queensland. To facilitate 
this, he proposed that the different churches in the colony 
should send delegates to a conference in Brisbane to consider the 
question. The church agreed, and took the initiative in 
convening the conference."' The conference met, and passed a 
resolution in favour of a purely national system, and thus 
contributed to the important debate of the day." However, of 
more importance here is the response of the churches to what 
amounted to an associational invitation, in the absence of any 
structured means of expressing a collective opinion." 
At the time, there were seven independent Baptist churches in the 
colony. Most favoured the idea of the conference, even if they 
could not attend. Petrie Terrace appointed its two most capable 
leaders as delegates, namely, Moore and Gregory." Ipswich 
responded similarly." Rockhampton could not attend, but called 
its own special meeting on the issue, and forwarded the results 
to Brisbane."" Jireh was a little hesitant, preferring a joint 
meeting of all Brisbane congregations to a meeting of Baptists 
only. Jireh was still somewhat aloof from the other Baptist 
churches in Brisbane, especially Wharf Street, which may explain 
this reluctance. Yet Jireh also sent its delegates to the 
conference.-" The only church to oppose the conference was South 
Brisbane, which declined on the stated grounds "that it is not 
advisable as a body to interfere with the Education question."" 
" Wharf Street Baptist Church Minutes, 14 February 1873 
" Wharf Street Baptist Church Annual Report, 1873 
" Letter from Wharf Street Baptist Church to Ipswich 
Baptist Church, 24 February 1873. 
A copy of this circular letter sent by Wharf Street is recorded 
in the books of most of the churches. 
" Petrie Terrace Baptist Church Minutes, 5 March 1873 
-' Ipswich Baptist Church Minutes, 26 February 1873 
-" Rockhampton Baptist Tabernacle Minutes, 27 February 1873 
" Jireh Baptist Church Minutes, 10 March 1873 
" South Brisbane Baptist Church Minutes, 28 March 1873 
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Given South Brisbane's unusually high level of involvement in 
politics, and that one of its members, Samuel Grimes, is credited 
with single-handedly influencing the "education guestion" more 
than anyone else, this political non-involvement seems somewhat 
out of character.-" The fact that this conference was suggested 
by Wharf Street, and that the time was when Wilson was accusing 
South Brisbane of poaching members, may well have been more the 
reason for South Brisbane's declining the invitation. Whatever 
the reason, the conference provided an early example of the 
associational possibility that was developing, and was to come 
to greater fruition a few years later, again without South 
Brisbane's involvement. 
One church not included in the conference was Maryborough. This 
was an interesting case, with Maryborough becoming virtually "the 
lost church" of early Queensland. Commenced in 1860 by Wilson's 
appointee, J.T. Hinton, the work faltered when he left in 1863. 
Since then, virtually all accounts of Maryborough simply write 
it off as ceasing to exist until its "resuscitation" in 1883, at 
the initiative of the Association.'" The cumulative weight of 
the records is impressive, until it is realized that most are 
derivative from the Jubilee Record Volume. Yet there is a steady 
stream of references to the Maryborough church between 1864 and 
1882, which indicates a continuous existence. Though the 
original site was sold, the fellowship was "meeting regularly for 
public worship in the Good Templars' Hall, John Street," in 
-" R. Lawson, Brisbane in the 1890's (Brisbane: University 
of Queensland Press, 1973) pp.225f 
'" Fort Street Baptist Church, Jubilee Souvenir 1883-1933, 
p.9; 
L.B. Herbert, The Centenary of the Maryborough Baptist Church 
1883-1983 (Thesis: Baptist Theological College of Queensland, 
198 3) pp.4f; 
Maryborough, Wide Bay and Burnett Historical Society, A History 
of Maryborough 1842-1976 (Maryborough: Maryborough Newspaper 
Co., 1976) p.94; 
W. Higlett, Queensland Baptist Jubilee Record Volume 1855-1905 
(Brisbane: W.R. Smith & Co., 1905) p.70 
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1877." In 1881, a letter to The Queensland Freeman lamented 
that the work had "imperceptively glided away," but that there 
remained "a good many Baptist families in the town," who had been 
forced to attend other churches because of the forced retirement 
of the aged pastor Mr Godson, who was then "upwards of eighty 
years of age."" However, in 1882, a recent immigrant reported 
his thankfulness at finding a Baptist fraternity meeting in John 
Street, being ministered to by "an old man of apparently 
fourscore," the pastor Mr Godson." The reference to Mr Godson 
is strongly re-inforced by the Ipswich records. At the time of 
Hinton's departure from Maryborough in 1863, Ipswich issued a 
pastoral call to Godson, who declined it because he was taking 
up the pastorate at Maryborough, having been sent there by 
Wilson." Another call from Ipswich in 1868 was also declined, 
because Godson had "agreed to serve the Maryborough Baptist 
church for the next 12 months."'^ In 1874, Ipswich recorded the 
receipt of a letter from "Godson, of Maryborough Baptist church," 
requesting a member's transfer to Maryborough.'" Clearly, the 
church maintained its existence, and its pastor Godson, from 1863 
to 1882. It had no property, and obviously had lost the intense 
personal interest of B.G. Wilson, once his protege had left for 
Rockhampton. Here is an example of how easy it was to lose sight 
of a work, especially one removed from Brisbane, once a 
significant individual's interest in it had gone. Associational 
development did not go so far as to embrace a struggling little 
congregation in a remote township. 
Pastoral supply has already been seen to be a matter of local 
1863 
31 
32 
33 
34 
35 
36 
The Queensland Evangelical Standard, 17 March 1877 
The Queensland Freeman, September 1881 
The Queensland Freeman, 15 September 1882 
Letter from Mr Godson to Ipswich Baptist Church, April 
Ipswich Baptist Church Minutes, 30 July 1868 
Ipswich Baptist Church Minutes, 9 August 1874 
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initiative, with Ipswich, Jireh, Maryborough, and Rockhampton 
appointing and ordaining their own men. Wilson's appointment had 
been assisted by the Baptist Missionary Society, and if no local 
man was available, the logical place to look was to Britain. 
From the late 1860's, this became quite a normal routine, since 
the pioneering spirit which utilized laymen had waned, but there 
was not yet any local supply of theological training. Yet it was 
rarely successful. In 1875, South Brisbane wrote to Dr Angus at 
Regent's Park College to find a pastor, but his response 
indicated that "tried men and certainly efficient are hard to get 
and are really needed at home."" When Ipswich sent back to 
England to find a pastoral assistant for Gerrard, they received 
no response.'" When Hinton returned to England in 1869, 
Rockhampton asked him to represent their case for a minister to 
the Baptist Home Mission there, as well as requesting the support 
of Wilson and Voller.'" The reference is probably to the B.M.S., 
but regardless of that, no answer was received.*" 
This lack of response to reguests for assistance was typical of 
the B.M.S. Though the Society had helped to arrange for Wilson 
to come in 1858, there was no further interest shown.*' In 1869, 
Wharf Street sent a proposal to the B.M.S. for the formation of 
a Colonial Missionary Society in England to help in supplying the 
ministry in the colonies.*^ The idea of such a society was not 
entirely new, since the Baptist Colonial Missionary Society had 
in fact operated in London from 1836, but its operations were 
'" Letter from Dr Angus to South Brisbane Baptist Church, 
23 August 1875 
" Ipswich Baptist Church Minutes, 26 July 1872, 31 July 
1872 
"^ Rockhampton Baptist Tabernacle Minutes, 2 September 1869 
*° Rockhampton Baptist Tabernacle Annual Reports, 
16 August 1870, 5 September 1871 
*' City Tabernacle Baptist Church Year Book, 1891, p. 39 
*" Letter from Wharf Street Baptist Church to the Committee 
of the Baptist Missionary Society, London, 3 September 1869 
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limited to Canada.*^ Bollen is critical of the New South Wales 
Baptist pioneer Saunders in his failure to enlist B.M.S. 
assistance, blaming him for a lack of missionary statesmanship.** 
However, even a missionary spirit like Wilson fared no better, 
receiving the almost predictable response that such a thing was 
beyond the B.M.S. charter.*^ Wharf Street corresponded further 
on the matter in 1873, at the same time requesting permission to 
retain the promised guarantee of £100 for Wilson's passage in 
1858.*" The B.M.S. reply was that they could not foresee any 
provision of workers for the colony, but that they would like to 
receive the £100 as soon as possible.*^ That was the only 
recorded prompt reply received from the B.M.S. by any Queensland 
church. When it came to ministerial provision, the colonies were 
on their own. Any sort of corporate support structures would 
have to be built locally, since there was to be no help from 
"home. " 
Such support structures were in Wilson's mind very early in his 
ministry. The first attempt to form an Association in Queensland 
stemmed from his initiative in 1863. There had been some vague 
references to associational activity in Rockhampton, but they are 
difficult to interpret. For example, when Wilson preached there 
in 1862, a collection was received "in aid of the Queensland 
Baptist Missionary Society, the primary object of which is the 
establishment of a cause in Rockhampton."*" Given the extremely 
limited objectives of this "society," it begs the question as to 
*^  J.D. Bollen, "English-Australian Baptist Relations 1830-
1860," in Baptist Quarterly, No. 25, July 1974, pp.294f 
44 J.D. Bollen, op. cit., p.296 
*^  Letter from E.B. Underhill, B.M.S., to Wharf Street 
Baptist Church, 1 June 1870 
*" Letter from Wharf Street Baptist Church to the Baptist 
Missionary Society, 21 February 1873 
*^  Letter from the Baptist Missionary Society to Wharf 
Street Baptist Church, 29 May 1873 
*" Rockhampton Baptist Tabernacle Minutes, 3 December 1862 
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whether its creation was inspired at that very meeting. 
Certainly, it was never reported anywhere else. The following 
year, in its quest for a pastor, Rockhampton resolved to make 
contact with "the Queensland Colonial Mission in Brisbane ... to 
ascertain if possible if a minister could be obtained."*" Again, 
no other record of this group exists, other than Rockhampton's 
minute that they received no reply.'° Whether these embryonic 
societies actually existed beyond Wilson's creative imagination 
is open to conjecture. 
What is certain, however, is that Wilson did inspire the first 
meeting of a Baptist Association in Queensland to leave any 
written record. A manuscript in the hand of B.G. Wilson exists 
which records notes of "a preliminary meeting held in Brisbane 
on 8th December 1863." Only three people were present: Wilson, 
Hinton as pastor of Maryborough, and Robert Morton, pastor of 
Ipswich. The meeting resolved "that an Association be formed to 
be called The Queensland Baptist Association," with membership 
comprising ministers, churches and individuals holding by and 
practising the terms of Christ's Great Commission, with an annual 
subscription fee or collection, and meetings set for May and 
November each year. The objects of the Association were simple: 
mutual help and co-operation in the establishment of churches and 
evangelization of the colony." These objectives may have been 
limited, or at least concise in their expression, but they 
clearly reflect Wilson's concept of colonial ministry. Two other 
things bear noting: the composition and the timing of the 
meeting. Conspicuously absent was Jireh's Kingsford, whose 
relationship with Wilson was not amicable. The two who joined 
Wilson were of course his close allies, Hinton having been 
personally trained and placed by Wilson, and Morton having been 
49 
50 
51 
Rockhampton Baptist Tabernacle Minutes, 4 February 1863 
Rockhampton Baptist Tabernacle Minutes, 6 May 1863 
B.G. Wilson, "Notes of a preliminary meeting held at 
Brisbane on 8th Dec. 1863," manuscript held in John Oxley 
Library, Brisbane. 
Refer to Appendix B for the complete document. 
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recently called from Victoria to Ipswich on Wilson's 
recommendation." As for the timing, the end of 1863 had seen 
not only the establishment of a "rival" Brisbane church in Jireh 
the previous year, but also the imminent split in Wharf Street 
which was to produce the Edward Street church the next year." 
Perhaps Wilson was intent on establishing his own colonial 
association before the other groups could do so, since any church 
alliance among other factions would see Wilson and Wharf Street 
somewhat isolated in Brisbane. Wilson's grand colonial vision 
would not have accommodated that situation very well. As to how 
much real purpose the association served, and for what time it 
did so, nothing more can be said, since none of the member 
churches recorded any reference to it, nor is there any other 
documentation of its existence. What it does show is an early 
attempt to generate an associational structure. 
Of somewhat more definite shape was what John White called "the 
Ipswich experiment."" Though White (a former Ipswich pastor) 
claims Ipswich church as the inaugurator, it is probably more 
accurate to call it the agency used by the German churches in the 
area. In 1869, Ipswich received a deputation from 36 German 
Baptists, who were admitted into membership, but allowed to 
collect voluntary contributions to enable them to build a place 
for their own worship." A second deputation of 62 Germans from 
Normanby Reserve followed suit soon after, as did a third of 
about 40 from the Bremer River at Mt Walker." These German 
congregations formed three distinct and quite separate churches, 
at considerable distances out of Ipswich, but yet they were 
52 Ipswich Baptist Church Minutes, 12 April 1863 
^^  W. Higlett, Queensland Baptist Jubilee Record Volume, op. 
cit., p.63 
" J.E. White, A Fellowship of Service (Brisbane: Baptist 
Union of Queensland, 1977) p.60 
55 Ipswich Baptist Church Minutes, 7 November 1869 
" Ipswich Baptist Church Minutes, 14 August 1870, 
15 December 1870 
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officially received as members of Ipswich church, while being 
totally self-regulatory. Ipswich was asked by the three 
congregations to supply preachers, administer the ordinances, and 
to assist in negotiating finances for the construction of their 
churches." The German mosaic is difficult to discern for that 
period, but a few things are known. The first German fellowship 
began at Mt Walker by the Bremer River in the 1860's, and was 
soon led by the lay pastor Schneider." The Germans had a 
deeply-rooted respect for doing things decently and in order, and 
needed the authentication of their ministry by an appropriate 
body - no doubt a product of both their temper and the 
centralized autocracy of Oncken. In particular, they wanted a 
"proper" ordination of their pastors, as well as accredited 
celebrants of the ordinances. Against this background, they 
approached Ipswich, with the aim of generating some sort of 
official accreditation for their ministry. 
As a result of the Germans' approaches, Ipswich set up a 
committee to arrange for the formation of the Ipswich General 
Baptist Association, specifically to act in conjunction with the 
deputations which had arranged to meet for a formal ordination 
of their pastors." A letter from Gerrard confirms this: 
If your deacons and as many of your members as think 
proper to come with the minister you choose, ... we 
will have an ordination service this will be doing 
things properly."° 
The sanction of the pastor was the main thing. Ironically, 
Gerrard himself had been a lay preacher at Jireh, whose 
"ordination" had been a public welcoming tea in Ipswich just a 
'" Ipswich Baptist Church Minutes, 7 November 1869; 
The Queensland Times (Ipswich), 1 September 1870 
"Historical Survey - Boonah Baptist Church," in The 
Fassifern Guardian. 5 October 1966 
Ipswich Baptist Church Minutes, 4 December 1870 
"° Letter from T.S. Gerrard to the Baptist Church, Normanby 
Reserve, 5 February 1871 
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few months earlier."' But the Germans made it clear that they 
wanted their old Mr Dickman ordained, "in order that they might 
have the ordinances administered regularly.""^ The Mt Walker 
church had its application for recognition deferred, since its 
nominated pastor had yet to confirm his baptism in Germany."' 
In April, the local newspaper reported on the first quarterly tea 
meeting of "the Queensland Association of Baptist churches in the 
Ipswich district," listing its constituents as West Street 
(Ipswich) church with 47 members, and the three German churches 
totalling 150 members. It also recorded the ordination of the 
two German ministers Falkenhagen and Peters, performed by 
Gerrard."* 
Apart from the one ordination service, the Ipswich Association 
did not perform any significant function. Other churches in 
Brisbane were invited to the original function, but none came. 
Petrie Terrace acknowledged the invitation, but while commending 
the initiative, felt it was premature to think in terms of a 
wider Baptist Union."^ Apparently the other churches agreed, 
since no one outside Ipswich was involved. That the Association 
lasted for at least three years is evidenced by an Ipswich 
resolution calling for an Association meeting in 1874 to dissolve 
the church at Goodna, at that stage under Ipswich's control."" 
Its status as an official body of recognition seems to have 
continued, but its influence did not extend beyond Ipswich. With 
the formation of a separate German Conference in 1875, its reason 
for existence seemed to evaporate. 
"' Ipswich Baptist Church Minutes, 27 June 1869 
"^  Ipswich Baptist Church Minutes, 15 December 1870 
"^  Ipswich Baptist Church Minutes, 15 December 1870 
"* The Queensland Times (Ipswich), 11 April 1871 
"^  Letter from Petrie Terrace Baptist Church to Ipswich 
Baptist Church, 5 December 1870 
"" Ipswich Baptist Church Minutes, 1 April 1874 
345 
The German Conference was the only other associational effort of 
the nineteenth century. It pre-dated the Baptist Association, 
and operated parallel to it until about 1930."" The German 
migration to Queensland in the 1860's involved a religious 
solidarity, a common economic interest in agriculture, and a 
resolve to maintain Deutschtum - the German language and 
culture."" This nationalistic group culture both sustained and 
was sustained by the cohesive religious system brought with the 
Germans into the colony. Sober and industrious in their habits, 
they kept those characteristics in their churches. To the 
Germans, associationalism was the logical extension of the local 
church, embodying as it did a greater concept of authority and 
recognition. Once the German churches felt sufficiently strong 
to be independent of the Ipswich Association, they formed their 
own culturally more cohesive association. 
However, the German spirit seemed not to generate smooth 
development. Windolf reported a lack of "a right sense of 
keeping together and a common mission-minded compulsion.""" A 
report in The Queensland Freeman of 1881 indicated that meetings 
had started as early as 1869, flourished in the 1870's, but were 
discontinued at the time of writing, either "for want of energy 
or want of a more definite object.""° The Conference has been 
described as "a divided conference as different churches joined 
and withdrew at various intervals," with very few periods when 
all the German Baptist churches were participating at once."' 
Fassifern Scrub (Engelsburg) joined in 1875, and soon became the 
"" P.G. Bryant, A History of the German Baptist Churches in 
Queensland (Thesis: Baptist Theological College of Queensland, 
1982) pp.45-50 
*^ W.D. Borrie, Italians and Germans in Australia 
(Melbourne: Cheshire, 1954) pp.192-197 
"" Der Wahrheitszeuge, 190 2 
™ The Queensland Freeman. June 1881 
"' P.G. Bryant, op. cit., pp.ii, 53 
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largest church of any denomination in the area."" Carl Krueger 
was elected leader in 1877, but Windolf was appointed pastor on 
his arrival from Germany the next year."' Krueger and Windolf 
publicly quarrelled, which caused a division that seemed to 
affect many of the churches, since Windolf was widely involved 
and Krueger very well known."* In fact, it has been suggested 
that this personal animosity was probably the reason that the 
Conference meetings ceased."^ 
That the Conference had lapsed is indicated by the (English) 
Baptist Association's records, which show the membership of 
Engelsburg in 1883 and Minden in 1885, as well as an Engelsburg 
request to find a suitable pastor."" The Conference was re-
organized as the German Baptist Union of Queensland, probably in 
1889."" By 1893, figures showed a total membership of 426 at the 
Marburg conference."" But division still dogged the association. 
In 1895, Marburg received a letter from Engelsburg, stating that 
it would not send any representatives to the conference, as it 
held it to be "a waste of money and worthless.""" This was taken 
as an invalid resignation, Engelsburg was formally admonished. 
^^  Fassifern Centenary Committee, Fassifern District 
Centenary 1844-1944 (Boonah: Fassifern Guardian, 1944) p.179 
'^ Engelsburg Baptist Church Minutes, 24 August 1877, 
2 March 1878 
"* Engelsburg Baptist Church Minutes, 7 August 1878 
"^  P.G. Bryant, op. cit. , p. 4 7 
"" Baptist Association of Queensland Minutes, 14 October 
1883, 27 October 1885, 6 April 1886 
" Conference of the German Baptist Union of Queensland 
Minutes, 17 October 1891. 
The minutes refer to this as the third annual conference. 
"" Conference of the German Baptist Union of Queensland 
Minutes, 21 October 1893 
"" Marburg Protocollbuch, 6 July 1895 
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but responded that it "did not put any value" on the 
admonition."° At the same conference, the membership had 
declined to 229."' Reconciliation seemed to be established in 
1901, when a new minister, a new constitution, and a new spirit 
of unanimity seemed to arrive at once, with the newly named 
Conference of German Baptist Congregations in Queensland."" The 
new Conference was warmly greeted by the Baptist Association, 
which is not surprising considering the difficulties it had 
experienced in the German churches in the 1890's."-' Some have 
attributed a significant role to the German Baptists in the 
maintenance of a conservative theology in a time of growing 
liberalism."* However, given the real distance between the 
Germans and other Baptists, it is hard to see any influence being 
exerted in that direction. Indeed, as the demise of the German 
Conference suggests, its structure was more nationalistic than 
theological in its base, and after World War I, that nationalism 
was not so popular with the younger German generation. 
1877: Baptist Association of Queensland 
B.G. Wilson's embryonic associationalism, Ipswich's tentative 
experiment, and the Germans' promotion of a quasi-religious 
nationalistic self-interest - these were all early indicators of 
the mood of developing organizational unity that was to become 
effectively structured in 1877. That year is a pivotal one in 
the history of Queensland Baptists, as it saw the constitution 
of the Baptist Association of Queensland, the denominational body 
"° Conference of the German Baptist Union of Queensland 
Minutes, 19 September 1896 
"^  Conference of the German Baptist Union of Queensland 
Minutes, 19 September 1896 
"- Engelsburg Baptist Church Minutes, 2 March 1901, 
2 9 June 1901; 
Constitution of the German Baptist Conference in South Eastern 
Queensland, 27 March 1901 
Baptist Association of Queensland Assembly Minutes, 
12 September 1901 
e.g. P.G. Bryant, op. cit., p.ii 
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that has had continuous existence until today."^ The main 
obstacles to the formation of an Association had been 
interpersonal conflicts. By 1877, these had been reduced to the 
point where most of the churches warmly welcomed the move. After 
an understandably slow start, the Association was to grow to 
being the representative body of Queensland Baptists by 1900. 
The Baptist Union Jubilee programme attributes the Association 
to the seed sown at Ipswich in 1870, which was inexplicably lost 
for the next seven years."" However, there is no discernible 
connection between Ipswich 1870 and Brisbane 1877. More likely, 
the delay in development was caused by the incompatibility of 
strong leadership personalities, especially Wilson, Stephens and 
the Kingsfords. The stabilizing of the various works in Brisbane 
by 1877 removed the earlier sense of threat, most noticeable in 
the more irenic minutes of Wharf Street after 1872. Local 
ecclesiastical empires were losing their siege mentality. As 
well, increasing years and decreasing health could well have 
combined to placate the formerly younger and angrier men. That 
these interpersonal problems were the cause of delay is clear in 
the records. It was only once they were resolved that the 
association was formed, and that very quickly. The mediating 
agent in all of this seemed to be William Moore, of Petrie 
Terrace, although a catalyst could well have been the declining 
health of Wilson and Stephens. 
In February 1877, Moore was recorded as being present at the 
Wharf Street prayer meeting, where he invited Wilson to 
reciprocate. Note was also made of "the manner in which Brethren 
Moore and John Kingsford had sought Christian intercourse and 
fellowship with the church." Consequently, Moore and Kingsford 
"^  The name was changed to Baptist Union of Queensland in 
1927, to regularize the usage elsewhere which distinguished local 
associations from State unions - J.E. White, A Fellowship of 
Service, op. cit., p.120 
"" Baptist Union of Queensland, Jubilee Assembly - Souvenir 
Programme, 192 7 
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were invited to Wharf Street's next two meetings."" A few days 
later, Wilson was at Petrie Terrace's prayer meeting for the 
first time, and "thus was cemented at the throne of grace the 
reunited friendship of the two pastors.""" The next month, 
Petrie Terrace's tea meeting had as guests Wilson, Voller, J. 
Kingsford, S. Grimes, Leech, the Hookers, Swan and Knight, 
representatives of all the Brisbane Baptist churches."" This 
assemblage was unique in local Baptist history to that time, the 
only notable absentees being South Brisbane's Stephens and R.A. 
Kingsford, the latter of whom had been invited."° The topic of 
the meeting was the desirability of union, as a forerunner to 
association."' Similarly, Wilson was invited to address Jireh's 
meeting soon after."" Other records show Wilson involved in both 
prayer meetings and preaching at Petrie Terrace."' Jireh for the 
first time ever invited all churches' representatives to a 
quarterly tea."* Stephens died on 26 August 1877."^ Thus, 
reconciliation of the major antagonists was effected, and the 
Association formed. The Brisbane, Ipswich and Toowoomba 
churches, except South Brisbane, all sent delegates, and 
Rockhampton also joined."" Windsor Road joined directly 
87 
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Wharf Street Baptist Church Minutes, 2 February 1877 
Petrie Terrace Baptist Church Minutes, 5 February 1877 
Petrie Terrace Baptist Church Minutes, 26 March 1877 
Petrie Terrace Baptist Church Minutes, 5 March 1877 
"' Petrie Terrace Baptist Church Minutes, 26 March 1877 
"" Jireh Baptist Church Minutes, 14 August 1877 
"' Petrie Terrace Baptist Church Minutes, 12 February 1877, 
21 August 1877 
"* Jireh Baptist Church Minutes, 3 April 1877 
South Brisbane Baptist Church Minutes, 1 September 1877 95 
"" Baptist Association of Queensland Minutes, 
20 November 1877. 
This inaugural meeting listed 25 delegates from seven churches. 
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afterwards."" in all of this. South Brisbane's absence is 
striking. Officially, their non-involvement was due to an 
oversight which resulted in the non-delivery of a letter by James 
Grimes of Jireh."" However, there had been representatives of 
South Brisbane at the two previous teas at Petrie Terrace and 
Jireh, where the idea of union had been discussed."" Given the 
very close contacts between South Brisbane and both Jireh and 
Petrie Terrace, and the presence of the Grimes family in all 
three as representatives, such a communication breakdown seems 
incredible, and at best, very trivial. The first "association" 
meetings were on 28 February and 7 May 1877, which were 
preliminary discussion meetings only.'°° When South Brisbane 
received an invitation in August to join the Association at its 
first official meeting in October, the church resolved, "That as 
it is the first and only official invitation we have received on 
the subject it be deferred to next meeting to allow time for the 
consideration due to so important a matter. "'°' The next meeting 
recorded the following: "Inasmuch as the church is unable to 
come to a decision, the connection with the proposed Baptist 
Association be deferred for the present."'°- The new pastor's 
view was clear enough. He requested and received permission to 
join in with the Association's first activity, a series of 
evangelistic services, even though they were not a member 
church.'"^ South Brisbane had had prior information about the 
proposed Association, despite the protestations of indignation. 
97 Windsor Road Baptist Church Minutes, 3 December 1877 
"" Wharf Street Baptist Church Minutes, 1 June 1877; 
Baptist Association of Queensland Minutes, 7 May 1877 
"" Petrie Terrace Baptist Church Minutes, 26 March 1877; 
South Brisbane Baptist Church Minutes, 27 April 1877 
'°° Baptist Association of Queensland Minutes, 28 July 1877, 
7 May 1877 
'°' South Brisbane Baptist Church Minutes, 15 August 1877 
"^^  South Brisbane Baptist Church Minutes, 1 September 1877 
'°^  South Brisbane Baptist Church Minutes, 26 October 1877 
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The continuing ill feeling between South Brisbane and Wharf 
Street explains more logically South Brisbane's non-membership 
until 1880, when the same representative, George Grimes, 
accompanied the son of T.B. Stephens to Wharf Street church.'"* 
At Wharf Street, the first official meeting of the Association 
occurred on 18 October 1877, with Wilson presiding. A 
constitution was adopted and officers for the next year were 
appointed.'"^ The four conditions of membership related to 
beliefs of biblical authority, salvation by faith in Christ 
Jesus, believers' baptism by immersion, and local congregational 
autonomy.'"" The objectives were far more wide-ranging than any 
previous statements had been. They included things such as 
promotion of brotherly love, offering opportunity for conference 
and joint action on issues involving the churches, assistance to 
and strengthening of weak or small churches, training for the 
ministry, and provision of ministerial superannuation.'"" Other 
sections dealt with representation of churches, election of five 
officers, quarterly and annual meetings, and funds.'"" It also 
defined the manner of operation of the Association, as a 
Committee comprising officers, pastors of all churches, and 
twelve elected members, and a Committee of Advice, comprising 
seven elected members, which was to be the executive body of the 
Association in matters of dispute.'"" The scope was wide and, 
perhaps, too optimistic, but it was a sign of a much wider vision 
104 South Brisbane Baptist Church Minutes, 17 November 1880 
'"^  Baptist Association of Queensland Minutes, 18 October 
1877 
'"" Baptist Association of Queensland Constitution, 
18 October 1877, Section 2 
Baptist Association of Queensland Constitution, 
18 October 1877, Section 3 
1 no . 
Baptist Association of Queensland Constitution, 
18 October 1877, Sections 4, 5, 7, 8 
Baptist Association of Queensland Constitution, 
18 October 1877, Sections 6, 9 
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of denominational possibility and responsibility than could be 
achieved at a local congregational level. The efficacy of the 
implementation of policies needs to be examined to determine the 
impact of the Association on Baptist development. 
Post-1877 
One of the most significant areas of Association activity right 
from the start was the provision of assistance to existing weaker 
churches or preaching stations. Rockhampton saw the potential 
here very quickly, as its application to be a foundation member 
in 1877 was followed up by a request for Association assistance 
in seeking a pastor."" This request was to prove formative for 
the Association, as it embraced two elements: finding a suitable 
pastor and providing £100 per annum subsidy for his stipend.'" 
A sub-committee was appointed to investigate and propose a method 
for handling such an application. In its report, it recommended 
establishing a system of collecting cards in the churches, but 
conceded it was not in a position to help at that time."" 
Though unable to help just then, the Association soon found that 
these two points - provision of pastors or preachers and 
financial aid - were the things which would occupy much of the 
immediate future. 
Though most churches tried to find their own pastor, either 
locally or with help from Britain, the trend developed towards 
making the Association the first resource. Rockhampton made 
several approaches, probably because of its remoteness and lack 
"" Rockhampton Baptist Tabernacle Minutes, 7 June 1877, 
11 September 1877 
"' Baptist Association of Queensland Minutes, 8 January 
1878 
"^  Baptist Association of Queensland Minutes, 2 April 1878 
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of direct British contacts."^ In 1880, the Association actually 
took the initiative in recommending Rockhampton try the services 
of pastor Slade from Victoria."* The Association then invited 
Slade to visit Ipswich and Rockhampton, and provided £15 to cover 
his costs from Melbourne."^ A similar contribution of £35 was 
made to cover the removal costs of Glover to Rockhampton in 
1887."" Maryborough was another early recipient of such aid in 
1883, when Clinch from Spurgeon's College was brought out by the 
Association, which then subsidized his stipend to the amount of 
£155 over the first three years."" True to its constitution, 
there was no attempt to control Maryborough affairs, the terms 
of Clinch's pastorate being left in local hands."" When 
Maryborough needed a new pastor in 1885, the Association was the 
first place contacted, as was the case again in 1895."" 
However, the Association could not always help. When Danish 
Baptists at Kangaroo Point sought a pastor, the Association could 
not assist.'™ 
Pastoral supply was usually limited to the remote areas, the 
Brisbane churches generally managing for themselves. In and near 
Brisbane, the Association's role became more of a co-ordinator 
'" Rockhampton Baptist Tabernacle Minutes, 22 November 
1880, 25 October 1886, 24 November 1886, 20 April 1887 
"* Rockhampton Baptist Tabernacle Minutes, 22 November 1880 
"' Baptist Association of Queensland Minutes, 
13 December 1880 
116 
117 
Rockhampton Baptist Tabernacle Minutes, 27 July 1887 
Baptist Association of Queensland Minutes, 3 July 1883; 
Maryborough Baptist Church Minutes, 5 December 1883 
"* Baptist Association of Queensland Minutes, 13 August 
1883 
Baptist Association of Queensland Minutes, 
17 February 1885; 
Maryborough Baptist Church Minutes, 30 January 18 95 
Baptist Association of Queensland Minutes, 
6 October 1885, 1 December 1885 
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of local resources in providing preaching supplies as needed, 
especially in the 1880's and later. Though Wharf Street asked 
the Association to consider the provision of outstation preachers 
in 1877, this was unusual so early.'"' Later, it became common 
for the churches to make such a request, which at times caused 
some exasperation for the Association. In 1877, Petrie Terrace 
had asked Wharf Street to supply the Bulimba station, which was 
done for a while.'" In 1888, Petrie Terrace asked the 
Association to supply Bulimba, whereupon the Committee passed the 
responsibility on to Wharf Street.'" The result was the same, 
but the vehicle for arriving there had changed. A similar 
situation arose when Jireh was asked to take control of Pinkenba 
in 1900.'" 
In 1883, a development occurred which changed the nature of local 
pulpit supplies. The Association encouraged a loosely organized 
Preachers' Society to help out in urgent situations in the local 
causes. Questionnaires were circulated amongst the churches, 
asking about what help they could give, when it could be given, 
what stations needed help, and when.'" The responses indicated 
only two stations needed help, and a simple preaching plan was 
generated.'" However, it was not long before various stations 
were expressing their dissatisfaction with local supplies, and 
asking the Association to provide better guality preachers.'"" 
It was then that the Association lamented the poor state of 
^^' Wharf Street Baptist Church Minutes, 4 October 1877 
'^^ Wharf Street Baptist Church Minutes, 7 September 1877 
'" Baptist Association of Queensland Minutes, 16 October 
1888 
'" Jireh Baptist Church Deacons' Minutes, 18 December 1900 
Baptist Association of Queensland Minutes, 4 December 125 
1883 
1884 
126 
127 
Baptist Association of Queensland Minutes, 5 February 
Baptist Association of Queensland Minutes, 4 March 1884 
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affairs, regretting that "from the returns furnished by the 
churches, they had so little preaching power."'" Once the 
Preachers' Society was available, virtually all churches turned 
to it for preaching needs. Individual churches turned over the 
initiative to the Preachers' Society, even in times when there 
was a pastoral vacancy. In 1894, the Baptist Preachers' Society 
was formally recognized, when it was immediately asked to take 
full control of the work at both Beaudesert and Bulimba.'"" 
Stephen Glassop, the Society's president, became extremely busy, 
and he and the Society's preachers were filling pulpits regularly 
at Fairfield for South Brisbane, Petrie Terrace for nearly two 
years, Wamuran and Beaudesert.'^" The Queensland Baptist printed 
the Preachers' Society Plan each month, showing services at 
Bulimba, Fairfield, Brown's Plains, Mt Cotton/Tingalpa, Mt 
Mee/Wamuran, and Lanefield/Marburg/Grandchester, involving four 
ministers, twelve laymen, and twenty-seven services."' What had 
in earlier times been seen as a normal part of a local church's 
ministry had by the 1890's been turned into an institutionalized 
responsibility of the Preachers' Society. 
The most developed statement of the Association's involvement in 
a local church's pastoral and preaching function came at 
Toowoomba in 1899-1900. Irreconcilable differences among members 
and a disastrous financial situation came to a climax when the 
mortgagor demanded payment, which was beyond the church's 
capacity. At a special meeting, the suggestion was made to close 
the church, sell the property, and hand over the balance to the 
Association until Toowoomba Baptists could put aside "all minor 
differences and unite in the bonds of Christian love . . . when the 
'" Baptist Association of Queensland Minutes, 4 March 1884 
'-" Baptist Association of Queensland Minutes, 6 November 
1894 
"" South Brisbane Baptist Church Minutes, 14 July 1897; 
Petrie Terrace Baptist Church Minutes, 21 September 1898 -
22 September 1899; 
Wamuran Baptist Church Twenty-fifth Annual Report, 1946 
131 The Queensland Baptist, 1 January 1898 
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amount could be applied for as a nucleus for a building fund."'" 
The trustees refused to sell, and a manifestly unworkable 
situation existed. Finally, it was resolved to contact the 
Association on the matter."' The next recorded meeting was ten 
months later, when the church was known as the Baptist Church 
Mission, and the meeting was presided over by the Reverend A.G. 
Weller, named as "Agent of the Queensland Baptist 
Association."'" The Association, in consultation with the 
remnant of members, had assumed full control of the work in 
Toowoomba, as a designated Mission under the auspices of the Home 
Mission Society, which included the appointment of its own agent, 
Weller, as pastor, and the financial underwriting of the 
stipend."^ Even the matter of supplying outstations was left 
in abeyance, "pending instructions from the Home Mission 
Committee.""" This Association takeover was absolutely 
essential in the situation, yet it still needs to be observed 
that the loss of local autonomy and the capacity for the 
Association to assume full control had combined, thus marking a 
significant development in denominational dynamics. 
The other main focus of involvement in local church affairs was 
the provision of financial aid. Some of this aspect has been 
seen already in the provision of pastors, with contributions to 
both travel costs and stipends. Even those churches where the 
Association had not arranged for the pastor's appointment called 
for financial help at times.'" At Ipswich, it has also been 
noted that Gerrard's superannuation fund was assisted by the 
'" Toowoomba Baptist Church Minutes, 25 July 1899 
"^  Toowoomba Baptist Church Minutes, 8 August 1899 
"* Toowoomba Baptist Church Minutes, 25 June 1900 
"^  Toowoomba Baptist Church Minutes, 25 June 1900 
'^" Toowoomba Baptist Church Minutes, 6 August 1900 
"^  Toowoomba Baptist Church Minutes, 2 October 1884; 
Maryborough Baptist Church Minutes, 15 October 1884, 22 April 
1885; Rockhampton Baptist Tabernacle Minutes, 24 November 1886; 
Ipswich Baptist Church Minutes, 8 September 1891 
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Association."" When Krueger of Engelsburg appealed to Wharf 
Street for help towards a new church, his request was referred 
to the Association.'^" In due course, the Association 
contributed a nominal sum of £7.'*" Further grants to small or 
struggling churches were recorded.'*' Though the grants were 
small, and the stipend subsidies set on a diminishing scale, this 
financial aid was of critical assistance to some churches, 
especially in the 1880's. It also became increasingly sought by 
those same churches. 
As well as financial support, the Association was involved in a 
limited way in the area of property trusts. The development 
towards Associational trusteeship was slow, and only a few 
churches were involved by the end of the century, as discussed 
in chapter 10. Generally, it included those churches which had 
difficulty in relationships with trustees or in meeting financial 
commitments. Thus, Toowoomba vested its Highfields property in 
the Association, when relationships soured, and its Newtown 
property, when finances became difficult.'*" When Toowoomba 
wanted to sell the Newtown property, it sought the advice of the 
Association, which effectively served as broker for the 
transaction.'*' One church to vest its property in the 
Association for reasons other than these problems was 
Rockhampton. This church had always enjoyed good relations with 
the Association, and in response to a proposal from it, 
Rockhampton resolved to place its title in the Association, "and 
to co-operate with it in its future historical and denominational 
"" Ipswich Baptist Church Minutes, 13 January 1885 
"" Wharf Street Baptist Church Minutes, 2 June 1882 
'*" Baptist Association of Queensland Minutes, 4 July 1872 
'*' Baptist Association of Queensland Minutes, 
1 November 1887, et al 
'*- Highfields Baptist Church Minutes, 9 August 1887; 
Toowoomba Baptist Church Minutes, 8 October 1886 
'*•' Toowoomba Baptist Church Minutes, 12 January 1891, 
6 February 1891 
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progress. "'** 
The role of adviser and arbiter in church disputes was a further 
function proposed by the Association. This was essentially a 
later development. Although Toowoomba had contacted the 
Association in 1879-80 about a dispute regarding the pastor, the 
committee took no real action.'*^ More specific action came in 
the Jireh - Windsor Road dispute about the Windsor Road property 
in 1886-87, when the church requested the Association's 
intervention.'*" An attempt to establish an arbitration process 
was thwarted by Jireh's non-co-operation.'*" However, the 
Association's strongly worded advice to Jireh was instrumental 
in the resolution.'*" On the other hand, when Marburg church 
split in 1887, the Association's response was one of non-
intervention, merely recognizing both groups egually by accepting 
them into the Association.^*" At the reguest of Marburg and 
Minden, a conference was held in Ipswich with Association 
officers in an attempt to settle a rift, but no real progress was 
made.'" Yet the real limitation of the Association's powers of 
arbitration was demonstrated in a dispute between Wharf Street 
and Toowong, the latter declining to forward transfer 
certification of two members to Wharf Street. A resolution at 
Wharf Street called for Association arbitration.'" However, 
'** Rockhampton Baptist Tabernacle Minutes, 10 April 1895, 
9 September 1896 
*^^  Toowoomba Baptist Church Minutes, 31 March 1879; 
Baptist Association of Queensland Minutes, 23 November 1880, 
13 December 1880 
'** Windsor Road Baptist Church Minutes, 19 July 1886 
'*" Baptist Association of Queensland Minutes, 12 April 1887 
'*" Baptist Association of Queensland Minutes, 3 May 1887, 
3 June 1887 
'*" Baptist Association of Queensland Minutes, 
25 October 1887, 1 November 1887 
"° Ipswich Baptist Church Minutes, 12 June 1886 
"' Wharf Street Baptist Church Minutes, 2 January 1889 
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Toowong rejected the proposal, as they claimed there was no 
dispute between the two churches."^ By its constitution, the 
Association was therefore powerless to act. Again in 1894, City 
Tabernacle resented Petrie Terrace's treatment of William Moore, 
and reported such to the Association.'" Once more, the 
Association could do nothing but note the complaint, any action 
being beyond its jurisdiction.'" The whole concept of external 
arbitration in church problems was alien to Baptist polity. 
Conseguently, the Committee of Advice found that it lacked real 
effect, depending as it did on the good will of two antagonistic 
groups in any situation. Realistically, such bipartisan good 
will was never likely to be forthcoming. 
Probably the most significant contribution of the Association was 
not in the internal affairs of the churches, but in its capacity 
to develop a wider vision of ministry than was possible from a 
local perspective. This saw the development of new works in 
remote areas of the colony, as well as an inchoate foreign 
missions development and limited denominational activities. As 
with most of the Association's initiatives, it took about ten 
years for it to begin, such time coinciding with the arrival of 
men such as Whale and Poole. In 1886, the first enterprise in 
church planting by other than a local church was envisioned by 
the Association, when its eye was cast on Townsville as a 
potential centre of Baptist work. Research was commissioned, and 
the suggestion was made that the Baptists at Townsville should 
begin holding services among themselves."^ The Townsville 
residents requested an Association minister for the task, but 
1894 
'- Wharf Street Baptist Church Minutes, 6 February 1889 
City Tabernacle Baptist Church Minutes, 17 October 1894 
Baptist Association of Queensland Minutes, 6 November 
153 
154 
'" Baptist Association of Queensland Minutes, 
3 September 1886 
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were advised to form a church first.'" As President, Whale 
visited the new Townsville church in 1888, and warmly encouraged 
them in their endeavour."" On his return, a sub-committee was 
set up to investigate the issue of supplying ministry for 
northern work, and to recommend suitable men for places which had 
requested Home Mission pastors, namely, Gympie, Charters Towers, 
and Townsville.'" The tangible result of this was the 
Association's employment of several men for these centres. Brame 
was engaged for Charters Towers for six months with an 
Association subsidy of £1 per week, Pryce was appointed to 
Townsville for six months, with a subsidy of £50 for the term, 
and Weller was sent to Gympie, the Association paying his full 
stipend of £60 for six months.'" Brame resigned within a few 
months, as did Pryce at the end of his six months' term.'"" 
However, the new churches had been set up, and all three were 
received into the Association soon after.'"' Other ministers 
were found by the Association to take up the posts.'"'' In this 
way, the Association had set a precedent for future church 
planting enterprises. From then on, new works would be commenced 
and controlled, with regard to appointments and finances, by the 
Association, not by local churches. 
Foreign missions received an initial impetus, but did not develop 
very far. The visit of Silas Mead and Ellen Arnold in 1885 
"" Baptist Association of Queensland Minutes, 
15 February 1887 
"" The Queensland Freeman, 15 May 188 8 
"" Baptist Association of Queensland Minutes, 22 May 1888 
"" Baptist Association of Queensland Minutes, 5 June 1888, 
3 July 1888 
'"" Baptist Association of Queensland Minutes, 
16 October 1888, 5 February 1889 
'"' Baptist Association of Queensland Minutes, 
12 December 1888, 5 March 1889 
^* Baptist Association of Queensland Minutes, 8 January 
1889, 5 March 1889 
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sparked interest, leading to the commissioning of Martha Plested 
and Kate Allenby to India.'"^ A tentative start was made in the 
formation of a Foreign Missionary Society, but it was not until 
1887 that a separately functioning Queensland Baptist Missionary 
Society was formally instituted.'"* Even then, missions 
information rather than recruitment was involved, with some fund-
raising being the only active form of involvement. 
A little more activity emerged in some local denominational 
ventures. For the first time, a pastor's ordination involved 
ministers from the Association, when Thomas Leitch was inducted 
into the Windsor Road pastorate in 1878.'"^ When Jireh re-opened 
its new buildings in 1880, dignitaries at the function were 
almost exclusively Baptist ministers, a contrast to previous 
functions.'"" In the same year, the Association took the 
initiative in co-ordinating a series of evangelistic services 
among the churches, as well as purchasing supplies of tracts for 
distribution by the churches.'"" It was decided to commence a 
denominational newspaper in conjunction with the Victorian 
Freeman.'"" These sorts of initiatives were being taken up by 
the Association, and though limited, they put in train a process 
by which the denominational identity was being developed. 
The final factor to consider is the degree to which the 
'"^  Baptist Association of Queensland Minutes, 5 June 1885, 
1 September 1885; 
The Queensland Freeman, 16 November 1885 
164 Baptist Association of Queensland Minutes, 5 June 1885, 
12 April 1887 
'"^  Windsor Road Baptist Church Minutes, 19 April 1878 
'"" Jireh Baptist Church Minutes, 4 April 1880, 11 April 
1880, 18 April 1880 
Baptist Association of Queensland Minutes, 13 April 
1880; 
Jireh Baptist Church Minutes, 1 July 1880 
Baptist Association of Queensland Minutes, 13 April 
1880, 6 July 1880 
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Association was accepted by the churches. One gauge of this is 
membership of the Association. Most churches very readily joined 
the Association, the only significant hesitation being South 
Brisbane, as detailed earlier. However, local autonomy was not 
surrendered, and withdrawals from the Association were frequent 
enough. It has already been noted how some churches withdrew on 
the open communion and open membership issues (see chapters 4 and 
7). Apart from that, doctrinal issues were not a problem, rather 
personal grievances were the main reason. In the Association's 
first year, Petrie Terrace withdrew, to the consternation of the 
Committee.'"" Despite approaches by Voller, the withdrawal was 
maintained.'"" The Association persisted, as Petrie Terrace was 
a key member church.'"' When the church applied to re-join, the 
explanation made it clear that the severance had not been caused 
by dissatisfaction with the Association, but by what the church 
considered a breach of fellowship by Wharf Street, which had 
taken legal action to strip Moore of his trusteeship of the 
property.'"- In 1895, Hendra withdrew, after their requests for 
the registration of their new pastor, Mr Cairns, had been 
deferred several times.'"' On the arrival of a new minister, 
Hendra withdrew their resignation.'"* Similarly, Nundah withdrew 
'"" Petrie Terrace Baptist Church Minutes, 25 September 
1878; Baptist Association of Queensland Minutes, 1 October 1878 
"° Petrie Terrace Baptist Church Minutes, 28 October 1878 
"' Petrie Terrace Baptist Church Minutes, 12 March 1879, 
3 June 1879 
'"^  Petrie Terrace Baptist Church Minutes, 30 June 1879; 
Baptist Association of Queensland Minutes, 15 July 1879, 
28 October 1879 
"^  Baptist Association of Queensland Minutes, 
5 November 18 95; 
Cairns was a former Presbyterian minister, and details of his 
leaving the Presbyterian church had not been made clear to the 
Association. 
"* Letter from Hendra Baptist Church to the Baptist 
Association of Queensland, 17 December 1897; 
Baptist Association of Queensland Minutes, 4 January 1898 
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in 1890, when the Association would not accredit its pastor.'"^ 
In 1892, Sandgate was informed that its subscription had lapsed, 
which would disqualify it from voting at the next assembly. The 
intention was to elicit the subscription. The result was that 
Sandgate withdrew its representative, not being prepared to pay 
the reguired fee.'"" 
Other indicators of acceptance are financial commitment and 
support of Association activities. The set subscription fee was 
usually paid, but it was often difficult to get other funds from 
any but the larger Brisbane churches. Many requested funds, but 
few contributed. Right from the beginning. Wharf Street had a 
strong commitment to the Association, and implemented a system 
of annual sermons and collections on its behalf.'"" Toowoomba 
tried, but could not always manage.'"" Windsor Road could 
provide no funds in the early years.'"" Rockhampton, often a 
recipient, could not afford to contribute.'"" In fact, by 1889, 
Association funds had reached a critical point, with much of its 
work being under threat.'"' James Swan died in 1891, and 
bequeathed £25 000 to the Association, a huge sum in light of its 
annual budget of some £400.'"" The rejoicing occasioned by this 
windfall was cut short by the Supreme Court's decision that the 
will was technically invalid, which deprived the Association of 
'"^  Baptist Association of Queensland Minutes, 5 November 
1890 
'"" Sandgate Baptist Church Minutes, 28 September 1892 
'" Wharf Street Baptist Church Minutes, 7 June 1878, 
12 August 1879, et al 
Toowoomba Baptist Church Minutes, 4 March 1886, 
6 November 1891, 1 July 1896 
'"" Windsor Road Baptist Church Minutes, 10 August 1885 
'"" Rockhampton Baptist Tabernacle Minutes, 25 January 1888 
"' Baptist Association of Queensland Minutes, 2 April 1889 
Baptist Association of Queensland Minutes, 
1 September 1891 
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any benefit.'"' The tone of the 1892 report was one of total 
despair, a note that was to pervade all documents for the next 
few years.'"* As for general support of Association activities, 
again it was essentially the larger Brisbane churches which 
predominated. Early, Committee meetings sometimes lapsed for 
want of a quorum, or just made the minimum requirement.'"^ Even 
later, attendance was not always encouraging. At the half-yearly 
meetings in 1889, the President complained, "At one time or 
other, four out of a possible seven of our pastors were present, 
but not even that proportion of our members attended." In fact, 
the attendance list showed twenty at the opening meeting, but 
only eight people at the Wednesday conference.'"" Though the 
1895 report showed an economic recovery, it also conceded "the 
complete standstill if not actual retrogression of existing 
churches."^"" A similar story was told in 1898.'"" The 
Association was a source of guidance, funding, and preaching 
supplies for needy churches, but the wider constituency had not 
fully realized its obligation of support if the denomination was 
to progress satisfactorily. Yet even with this rather gloomy 
picture of the 1890's, Lawson was able to say that "the Baptist 
church . . . exhibited a keener evangelical spirit, and made 
greater progress during the decade, than the larger Protestant 
denominations. "'"" 
'"^  Baptist Association of Queensland Minutes, 11 April 
1892, 18 October 1892 
"^* Baptist Association of Queensland Annual Report, 
18 October 1892; 
Baptist Association of Queensland Minutes, 1892-94, passim 
'"^  Baptist Association of Queensland Minutes, 13 August 
1878, 1 October 1878 
'"" Baptist Association of Queensland Minutes, 7 May 1889 
'"" Baptist Association of Queensland Annual Report, 
25 September 1895 
'"" Baptist Association of Queensland Annual Report, 
22 September 1898 
189 R. Lawson, op. cit., p.272 
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It would be wrong to say there was no individual church work 
activitated by local initiative. Inter-church co-operation 
persisted in some places. When Coombs was ill at Wharf Street, 
Fortescue Street allowed their incoming pastor Glover to stay 
there to help out.'"" Though finances were low. Wharf Street 
still responded to Maryborough's appeal with a collection of 
£18/7/6 for its building fund.'"' A sum of £24/4/- was similarly 
given to Enoggera.'"" Taringa was also set up as a branch 
station under the directon of Wharf Street.'"' Townsville 
received preaching assistance from Charters Towers to open its 
services.'"* With regard to obtaining pastoral supplies, some 
of the older churches persisted in making individual contacts 
with Britain, despite their strong involvement in the 
Association. This was so with Wharf Street, who contacted Dr 
Landels in Edinburgh for the engagement of Whale.'"^ Ipswich 
advertised locally, and contacted Spurgeon.'"" Toowoomba, Petrie 
Terrace and Jireh also contacted Spurgeon's College at different 
times, not being content to limit their enquiries to the 
Association.'"" Jireh made direct contact with both Spurgeon's 
College and southern colonies, bypassing the Association 
altogether.'"" However, all this activity was limited to the 
larger and older churches, whose traditions of self-help pre-
'"" Wharf Street Baptist Church Minutes, 4 March 1885 
Wharf Street Baptist Church Minutes, 1 July 1875 
Wharf Street Baptist Church Minutes, 28 August 1889 
Wharf Street Baptist Church Minutes, 20 November 1889 
'"* The Queensland Freeman, 15 May 188 8 
Wharf Street Baptist Church Minutes, 23 March 1885 
Ipswich Baptist Church Minutes, 29 May 1881 
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195 
196 
197 Toowoomba Baptist Church Minutes, 5 September 1881; 
Letters from C.H. Spurgeon to Toowoomba Baptist Church, 
31 May 1882; 
Petrie Terrace Baptist Church Minutes, 25 December 1885 
^''^ Jireh Baptist Church Deacons' Minutes, 21 March 1899, 
18 April 1899 
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dated the Association. Even there, a review of the dates of such 
activity indicates that it had effectively been eliminated by the 
1890's. The Association had by 1890 become the effectual arm of 
the denomination in most significant areas. 
Conclusion 
Associationalism was the logical development of the desire of the 
churches to achieve a strength in fellowship, and to increase the 
effectiveness of their ministry beyond the parameters of the 
local congregation. At first, churches were insular groups, with 
individual enterprise dominating, and inter-church relationships 
not being necessarily amicable, given the reasons for the 
formation of most early Brisbane churches. Britain was looked 
to for pastoral provision, or else local laymen were appointed 
in the pioneering church. A strong lay preaching movement 
developed to cater for the growing preaching stations. Early 
attempts at structured associations were premature or not 
relevant to the contemporary needs, and soon folded. However, 
when the Baptist Association did form in 1877, it proved very 
quickly to be the organ that was necessary to develop 
denominational status. It quickly assumed responsibility for 
preaching supplies, both of pastors and of lay preachers, the 
latter becoming formalized with the Preachers' Society. Its 
charter of providing assistance to weaker churches soon led it 
into the area of financial support, arbitration of disputes, and 
even administrative control. By 1890, it was recognized as the 
duly authorized body to commence and oversee new works. The 
acceptance of the Association by the churches was quite rapid. 
Despite a poor record of tangible support for the Association, 
the devolution of responsibility in ministry leadership was very 
fast. By the 1890's, the work of the local churches had become 
very local indeed. Any wider vision was left to the Association. 
The Great Commission of Christ had been vested by the local 
churches in the Association, a trust that marked the Baptists as 
a denomination, not a sect. 
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Chapter 12 
Development of a Denomination 
Introduction 
The investigation conducted for this project has been for the 
purpose of establishing just what sort of developments occurred 
within the Queensland Baptist movement in the nineteenth century. 
Observations have been made on the various concepts and 
operations of Baptists, and an attempt has been made to discern 
the emergence of a clearly distinguishable denominational 
identity in the process. As a final statement, the Baptists need 
to be placed in a perspective that is a combination of history, 
sociology and theology. In short, there is needed now a 
statement of Baptist ecclesiology. A convenient, and commonly 
accepted, framework for this is provided by the scholar Ernst 
Troeltsch, with some added insights supplied by people such as 
Thomas O'Dea and Max Weber. Once that ecclesiological framework 
has been discussed, a summary of the major developments in 
nineteenth century Queensland will be given, to place the 
Baptists in the appropriate position within the Troeltsch-O'Dea 
continuum. Finally, the focal role of the Baptist Association 
ill be highlighted, as it can be shown to have played a vital 
part in the development of the Baptist identity in Queensland. 
The Troeltsch - O'Dea Continuum 
Troeltsch has provided a sociological perspective for the study 
of Christian groups, with his concepts of "church" and "sect" 
which, according to his definition, vary significantly. He 
contrasts them explicitly: 
The church is that type of organization which is 
overwhelmingly conservative, which to a certain extent 
accepts the secular order, and dominates the masses; 
in principle, therefore, it is universal, i.e. it 
desires to cover the whole life of humanity. The 
sects, on the other hand, are comparatively small 
groups; they aspire after personal inward perfection, 
and they aim at a direct personal fellowship between 
w 
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the members of each group.' 
In the same discussion, he adds that the sects, with a greater 
independence of the secular world, and a continual emphasis on 
the original ideals of Christianity, "often represent in a very 
direct and characteristic way the essential fundamental ideas of 
Christianity."^ In summarizing the different types of Christian 
ecclesiological thought, he states that the church is an 
institution endowed with grace and salvation, which is able to 
receive the masses more comprehensively, to accommodate itself 
to the world and, to a certain extent, to ignore the need for 
subjective holiness for the sake of the objective "treasures of 
grace and of redemption." On the other hand, the sect is "a 
voluntary society, composed of strict and definite Christian 
believers bound to each other by the fact that all have 
experienced 'the new birth'. "^  In its radicalism, the sect 
retains the fundamental demand for personal service, which 
emphasizes the subjective realization and the effects of grace, 
rather than the objective assurance of its presence.* Thus, the 
church is typified by a social inclusiveness, an attitude of 
universalism towards membership and conversion, and the tendency 
to compromise with its environment's values and institutions. 
The sect is typified by an exclusiveness in attitudes and social 
structures, a separatism from the general society, an emphasis 
on a conversion experience prior to membership, and an attitude 
of ethical austerity.^ Somewhere along the line between the 
individualistic, exclusivist sect and the objective, 
comprehensive church lies every Christian group. 
^ E. Troeltsch, The Social Teaching of the Christian 
Churches (translated 0. Wyon; 2 Vols; New York: Harper & Row, 
1960, Vol.1) p.331 
^ E. Troeltsch, op. cit., p.334 
^ E. Troeltsch, op. cit., Vol.2, p.993 
* E. Troeltsch, op. cit., Vol.1, p.341 
^ T.F. O'Dea, The Sociology of Religion (Englewood Cliffs, 
N.J.: Prentice-Hall, 1966) p.68 
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An essential element in this ecclesiastical structure is that of 
leadership. Homans has pointed out that leadership is not so 
much the product of a personality, but rather of a relationship 
between leader and follower." Beckford has extended the idea of 
individual leadership to what he calls the organization's 
"dominant coalition," that is, those who are in a position to 
impose their will on an organization at a given time." Max Weber 
has provided probably the classic statement on organizational 
leadership, where he outlines three types of legitimate 
authority, namely, legal authority based on rational grounds, 
traditional authority, and charismatic authority based on 
devotion to an individual person." "Charismatic" is a term 
borrowed from the vocabulary of early Christianity, though 
Weber's application of it goes beyond religion. It requires not 
just a certain giftedness on the part of the leader, but a 
recognition of that charisma by those subject to the authority. 
As well, if the charismatic leader fails for a long term, this 
charismatic authority will disappear. It involves an element of 
emotional communal relationships, where such authority is 
specifically beyond the realm of everyday routine and the profane 
sphere. Charismatic authority transcends reason or tradition, 
but persists only as long as the belief in its charismatic 
inspiration remains." Bass comments further on "office charisma" 
and "personal charisma." The "office charismatics" attain status 
by virtue of the strong public image they have as holders of a 
valued role. "Personal charismatics" gain esteem by virtue of 
the extent to which others have faith in them as persons.'" In 
" G.C. Homans, Social Behavior - Its Elementary Forms 
(London: Routledge and Kegan Paul, 1961) p.287 
" J. Beckford, "Religious Organization," in Current 
Sociology, Vol. 21, 1973, No. 2, p.35 
" M. Weber, The Theory of Social and Economic Organization 
(trans. A.M. Henderson, T. Parsons; New York: The Free Press, 
1964) p.328 
" M. Weber, op. cit.. pp.358-362 
'" B.M. Bass, Bass and Stogdill's Handbook of Leadership 
(3rd ed,; New York: The Free Press, 1990) p,185 
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this distinction, personal charisma appeals to the emotions, 
while official charisma is more "rational,"" An observation by 
O'Dea on this point is that religion often institutionalizes 
immaturity, developing in its adherents dependence on the 
religious institutions and their leaders instead of an ability 
to assume individual responsibility and self-direction.'^ 
The above discussion clearly leans towards a consideration of the 
sectarian nature of the Baptists, and a suggestion of charismatic 
leadership, which, it will be argued, existed in the early 
Queensland development. However, O'Dea points out that if the 
sect is defined rigorously, it cannot last beyond the founding 
generation." In his discussion of "the routinization of 
charisma," Weber presents a similar view: 
If (charismatic authority) is not to remain a purely 
transitory phenomenon, but to take on the character of 
a permanent relationship forming a stable community of 
disciples ... it is necessary for the character of 
charismatic authority to become radically changed. 
Indeed, in its pure form charismatic authority may be 
said to exist only in the process of originating. It 
cannot remain stable, but becomes either 
traditionalized or rationalized, or a combination of 
both.'* 
Routinization of charisma is thus needed if a movement is not to 
disintegrate. This routinization is necessary to ensure adequate 
succession of leadership, and involves the appropriation of 
powers of control and of regulation of recruitment.'^ 
Administrative regulations develop, especially in the creation 
of offices, and a growing differentiation of clergy and laity.'" 
Wach also noted that increase in membership stimulates 
" J. Wach, Sociology of Religion (Chicago: University of 
Chicago Press, 1944) p.337 
^^  T.F. O'Dea, op. cit. , p.101 
" T.F. O'Dea, op. cit., p.69 
'* M. Weber, op. cit. , p. 364 
'^  M. Weber, op. cit. , p.367 
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development in religious thought, activities, and organization.'^ 
Bass develops Weber's ideas a little further, by suggesting four 
ways in which a charismatic leader can be succeeded by 
appropriate practices. This involves the following: 
(1) the development of an administrative apparatus 
that puts the charismatic's program into practice, (2) 
the transfer of charisma to others in the organization 
by rites and ceremonies, (3) the incorporation of the 
charismatic's message and mission into the 
organization's traditions, and (4) the selection of a 
successor who resembles the charismatic founder and 
has the esteem to achieve the charismatic's personal 
influence.'" 
The sect, strictly defined, is self-destructive within a 
generation, and in order to survive, it must to some degree 
accommodate itself to its environment and become routinized. 
This accommodated and routinized sect has been given the name of 
denomination in sociological literature.'" 
Summary of Developments in Queensland 1849-1900 
In summarizing the main features of nineteenth century Baptist 
development in Queensland, it is not intended to reiterate what 
has been said in preceding chapters. Rather, the idea is to 
gather together those general tendencies of development which can 
be seen as elements in the emergent denominational identity, and 
to consider them in the light of the previous section of this 
chapter. In so doing, it is hoped that a synoptic picture of the 
historical growth of Queensland Baptists may be produced. The 
1840's saw very few Baptists in the colony, and no organized 
church. James Swan and a scattered few others arrived as 
colonial pioneers, but no Baptist cause was operational. As a 
result of Lang's immigration scheme, a small but significant 
number arrived in 1849, from which date local Baptist history can 
be said to have started. Though involved in a United Evangelical 
Church at the beginning, these early Baptists grew in number and 
'" J. Wach, op. cit. . p.312 
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in desire for their own church, leading to the establishment of 
Wharf Street Baptist Church in 1855. The next 45 years were to 
see a strong development in Baptist work in the colony. 
Concepts of the nature and the function of the church were 
refined in that time. The church was always seen as being 
composed of a regenerate membership. Hans Kung has stated that, 
"The believer becomes a member of the community through 
baptism."™ With that sentiment virtually all Baptist churches 
would have agreed. But Baptists went further than Kung, 
stipulating the need for baptism based on expressed faith, that 
is, believers' baptism. Consequently, this requirement of the 
experience of "the new birth" was the prevailing condition of 
entry into a Baptist church. Thus, it places Baptists into 
Troeltsch's sect category, by virtue of this exclusive 
requirement. The overt manifestation of this new birth was the 
individual acknowledgement of it in public baptism, a mechanism 
rigidly demanded for membership until near the end of the 
century, when Taringa and Dinmore practised open (unbaptized) 
membership. Yet even without baptism, entry into the church was 
still dependent on satisfactory evidence of testimony to the 
individual's new birth. At first, the recognition of this was 
the responsibility of the whole membership. Later, as numbers 
grew, this devolved to executive officers, who constituted the 
dominant coalition in the church, and whose reports were 
virtually authoritative. In this way, the sectarian requirement 
of new birth was maintained, but the process of validating it had 
become administratively routinized by the end of the century. 
Similarly, the early demands of members for personal holiness, 
and their accountability to the church membership for it, became 
progressively relaxed, and were ultimately reduced to 
satisfactory attendance at church services, especially the Lord's 
Supper, and non-involvement in court cases or public scandal. 
In this way, demands on individual members also became more 
routinized, and to some extent, accommodated to the norms of 
™ H. Kung, The Church (trans. R. and R. Ockenden; London 
Search Press, 1971) p.209 
375 
morality of the secular environment. 
Perhaps it was in the developing concept of the function of the 
church that routinization was most clearly marked, in a way which 
had theological as well as sociological ramifications. The 
inward-looking aspect of fellowship was one which remained a 
local function, but while the locale remained the same, a change 
in emphasis occurred. Spiritual fellowship embraced the mutual 
exhortation and admonition of members that is a characteristic 
of the sect. Social fellowship is more the provision of 
companionship and entertainment which reflects a less "other-
worldly" need. Supportive fellowship, the provision of physical 
and moral support as needed, has always been a traditional part 
of the church's programme. As time passed, the early emphasis 
on the more sectarian spiritual fellowship declined, with a 
corresponding increase in the social aspects of teas, outings, 
picnics and musicals. Even the mechanisms for support became 
routinized, with the change from individual cases coming before 
the members' meetings to the establishment of a Poor Fund 
administered by the church officers, with no report to the 
membership. 
In the area of outreach, in both evangelism and missions, a 
greater difference developed. In the early stages of the 1850-
60's, such outreach was totally the responsibility of local 
churches, with the lead being given by charismatic individuals. 
B.G. Wilson was the great name in this area, but all local 
churches were begun by like-minded characters. The dominant 
figures of John Kingsford and William Moore, of lay leaders such 
as Stephens, R.A. Kingsford, Swan and Bell, and of pioneering lay 
pastors such as Hinton, Roberts and Hooker, all provided the 
charisma needed in the planting stages of the Baptist work. 
Preaching stations were supplied by local laity, there was no 
organized training school or curriculum, lay evangelists like 
Sneyd and Pearce were commissioned - these were typical of the 
reliance on individualism in the early days. Later, especially 
with the advent of the Association, both area of operation and 
376 
style of administration changed. Very soon after 1877, the 
oversight of preaching stations, the provision of pastors, the 
outreach into new areas such as Townsville and Gympie, all became 
the responsibility of the Association. Individual churches 
became increasingly dependent on the services and leadership of 
the Association, so much so that by the 1890's, virtually no such 
work was instigated by any local church, and the only notable 
individual leaders to emerge did so through the offices of the 
Association. Even Wharf Street, the great name in early 
outreach, saw its preaching stations decline after the death of 
Wilson in 1878, and the following period in its history has 
rightly been described as "very much a period of local 
consolidation."" With justification, the phrase "as elsewhere" 
could be added, since no new work actually commenced in 
Queensland in the 1890's. The area of foreign missions had never 
been a part of the earlier church, nor did it really achieve much 
before the twentieth century. What little development there was 
came, once again, through the official formation of a Society 
within the Association. No local initiative was involved. 
The church's involvement in social issues followed a similar 
development. In the 1850-60's, a significant number of 
individual Baptists were prominent in the secular affairs of 
politics, the press, and the public forum. Occasionally 
ministers, such as Stewart and Wilson, were involved, but 
generally, the churches displayed the typically non-
interventionist attitude of the sect, preferring to distinguish 
the spirituality of the church from the temporality of the 
secular world. Individual laymen, such as Stephens, Kingsford, 
Gregory, and Swan were heavily involved, but though their values 
were influenced by their Christianity, their involvement was 
always on an individual level, never as a mouthpiece of their 
church. Occasionally, a local church would lodge a protest in 
some matter, but only when the matter impinged on what was 
" R.D. Smith, The Evangelical Outreach of the City 
Tabernacle Baptist Church (Thesis: Baptist Theological College 
of Queensland, 1972) pp.26f 
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perceived to be its freedom of religious exercise. Nowhere did 
the early churches have any concept of contributing to the 
shaping of the world, other than in their own sectarian 
practices. Later, especially after 1887, a radical change 
occurred. Almost no involvement in public affairs occurred 
unless it was with the imprimatur of the Association. A much 
greater concern by the Association with social issues was 
displayed, with pronouncements on public morality, war, and 
industrial disputes. In this regard, the Baptists had moved from 
a sectarian isolationism to an organized engagement with their 
environment. 
With regard to the actual workings of the churches during the 
period, some developments occurred. Content and style of worship 
services altered little, showing an essential conservatism of 
theology and expression. There was some attempt to structure 
services, but the move was not important, since a basic 
uniformity existed anyway, and was sustained by tradition rather 
than by imposition. Cosmetic changes occurred in selection of 
hymnals, with Sankey's becoming more popular in the later period. 
However, English evangelicalism and American revivalism were not 
significantly different, theologically or in emotive expression. 
Similarly, the biblicity of sermons remained fundamentally 
intact, although in the preaching of men such as Whale late in 
the century there was evident a greater sophistication and social 
awareness than had previously been the case. The area of 
theological education saw attempts to formalize recruitment for 
ministry. The early practice of local training or no training, 
followed by local church ordination of men like Hinton, 
Kingsford, and Moore, was replaced in the 1880's by the 
Association's oversight of ministers, and its attempts to 
introduce a uniform entrance test for ministerial candidates, as 
well as preliminary considerations of a national ministry 
training college. The early charismatic eguipping of leadership 
inevitably passed away within a generation, as administrative 
controls were put in place to regularize recruitment. The 
Association's assumption of control of the pastorate, manifest 
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in recruitment, appointment and, by the late 1890's, discipline 
and removal, was a major step in the routinization of the Baptist 
group. As with outreach, churches quickly came to count on the 
Association for all this, and exercised very little initiative 
in the later selection of pastors. At the same time, members' 
participation in the Lord's Supper and in Scripture studies and 
corporate prayer meetings diminished. What was once a normal 
expectation of all members became a constant lament about 
members' apathy. 
Developments in church polity provided the most visible signs of 
an emergent denomination. The ownership of local property 
gradually moved towards an Associational trusteeship, and the 
whole question of local autonomy vis-a-vis associational unity 
was highly significant in the development of a denominational 
identity. The basis of authority and discipline was 
traditionally located in the plenary local members' meeting. 
This was universally the case in the early years, with pastors 
and laity being subject to the plenary will of the church. With 
growth in numbers, and a more complex organizational framework, 
a move towards executive government developed, bringing deacons 
and/or elders into more prominence. Though the membership 
generally retained the ultimate authority, in practice the 
majority of a church's decision-making devolved to its executive 
- a classic case of administrative routinization via the agency 
of a dominant coalition. With the Association, a more 
comprehensive administrative structure developed, wherein both 
policy matters and operational agendas were set at the level of 
the Association. That some of the most competent Baptist 
leaders, both clergy and laity, were involved in the 
Association's administration is a measure of its significance to 
the churches, as well as a reason for its growing efficiency. 
Such a development also impinged on the relations between pastor 
and members. Earlier, the pastor was elected by the members, and 
depended on his charismatic success to be maintained by the 
church. Later, the pastor's superior was seen to be the 
Association rather than the congregation. Though a pastor may 
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be accepted by his congregation, he could be rejected by the 
Association, and de-registered from the ministry. If a pastor 
were rejected by his congregation, the Association could arrange 
another appointment for him. Both of these circumstances 
happened in the 1890's. Thus, the intensely personal 
relationships and interdependence of pastor and congregation were 
weakened, as the Association's authority over pastors, and in 
some cases over churches, became more consolidated. 
Leadership of Baptists clearly changed over the half century. 
The early leadership was provided by charismatic pastors, by 
virtue of either personality or office. It is noteworthy that 
the pastors personally selected by the congregation exercised a 
personal charisma. Men such as John Kingsford and William Moore 
were such, both enjoying immense loyalty from their members as 
they served in one long pastorate until their retirement. On the 
other hand, B.G. Wilson had the charisma of office. His status 
as the only stated, settled Baptist minister in the colony for 
over a decade afforded him a following that his sometimes 
abrasive personality might not have achieved. The fact that, for 
Wilson, the 1870's were very problematical indicates the 
perception that his charismatic inspiration had paled. The 
freguent altercations in which he was involved from 1863 give 
further evidence of this. However, after the 1870's, when more 
churches had become settled and the Association had become a real 
force, the style of leadership changed. There was still a degree 
of official charisma attached to the office of pastor, but a much 
higher degree of intolerance of poor performance came into being. 
In the 1880's, members were much more ready to forgo the 
services of a pastor who displeased them, realizing that the 
Association would supply their needs. Effectual leadership of 
the Baptists came more and more to be seen as vested in the 
Association, rather than in the pastoral office. From about 1885 
on, the prominent names in Baptist circles may have been pastors, 
such as Whale, but that prominence derived not so much from their 
position as pastor, but from the position of President or some 
other officer of the Association. The development of 
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Associationalism, especially in the successful growth of the 
Baptist Asociation of Queensland after 1877, removed the locus 
of leadership from the churches, and placed it firmly in the 
category of legal authority, as administered through the 
routinized offices of the Association. 
Focal Role of the Baptist Association of Queensland in the 
Development of the Baptist Identity in Queensland. 
The development of a Baptist denominational self-awareness can 
be discerned very clearly in the records of the Association. To 
complete this project, the 23 years of the Association's growth 
will be considered, to trace this emerging identity. There was, 
naturally, a slow start to the Association. In its formative 
years, it struggled merely to maintain its own existence. 
Initial motions were zealously proffered, but after the first 
euphoric wave of enthusiasm, attendances at meetings were poor, 
and the general attitude towards the Association was not 
optimistic. In its first year, some meetings failed to attract 
a quorum while others just qualified." In 1882, the secretary 
complained that he had received a letter from only one church 
with details for the Association, though he had requested one 
from all churches." Even in 1883, the system of visiting 
churches on behalf of the Association was falling down badly, 
which prompted the suggestion to abandon it altogether rather 
than continuing with such a poor showing." However, despite the 
rather inauspicious beginning, it was not long after this 
teething period that the Association's involvement in church 
affairs began to assume very significant dimensions. 
In the early days, this involvement was tentative, and 
diplomatic. In 1880, the topic of the division in Toowoomba 
" Baptist Association of Queensland Minutes, 13 August 
1878, 1 October 1878 
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arose. A suggestion was made that the parties be asked to refer 
their case to the Association's Committee of Advice for 
arbitration, "but it was thought that the general committee could 
do nothing until asked to interpose."" The original 
congregation at Herries Street requested the Association to 
demand the resignation of the breakaway minister MacPherson, and 
to declare Herries Street as the Association church. In 
response, the Association decided to visit MacPherson, and to 
suggest that he have Ruthven Street (the breakaway congregation) 
apply for admission as a separate church, which was done." Bad 
blood persisted at Toowoomba, but despite requests, the Committee 
of Advice ruled that it could act only if requested by both 
churches, which did not happen.^" A similarly low profile was 
evident when Maryborough requested assistance, but the 
Association declined to take responsibility for the work, even 
though it meant its probable closure.^" Yet it was not long 
before a bolder stance was being adopted by the Association. In 
the 1883-87 dispute between Jireh and Windsor Road, the 
Association gave very clear and definitive statements on the 
rights of Windsor Road, and although not able to intervene 
directly because of Jireh's veto, it nonetheless gave some very 
stern "advice" to Jireh, after which the dispute was quickly 
resolved." The tone was a far cry from the almost apologetic 
diplomacy at Toowoomba. An even more authoritarian tone was used 
in 1890-96 when dealing with Rosewood. First the Committee took 
over the oversight of the work, then Whale, Moore, and Higlett 
were sent to straighten things out between the disputing 
" Baptist Association of Queensland Minutes, 23 November 
1880 
" Baptist Association of Queensland Minutes, 
13 December 1880, 11 January 1881 
" Baptist Association of Queensland Minutes, 11 January 
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factions, and finally the extreme disapprobation of the 
Association was expressed, with unveiled warnings as to the fate 
of any non-compliant parties.^" The assertiveness of the 
Association in local church affairs developed markedly after 
1885. 
A similar pattern can be detected in matters of property, though 
it did not reach the same advanced stage. The issue of vested 
trusteeships has been discussed earlier (chapter 10). It was in 
the area of Association grants to churches for property and 
building funds that the denominational identity became apparent. 
The first sign was in 1882, when the Association stated that, 
although desirous of helping all Baptist churches, it would not 
"pay over any sum of money to any Building Fund until the land 
has been vested for the use of the Baptist Denomination."" It 
had taken just five years for the Association to make such a 
distinctly denominational declaration. The preaching station at 
Bulimba had long been a problem, and in 1883, the President was 
authorized to take the necessary steps to have the land there 
vested in the Association, thereby bringing it effectively under 
Association control." When Petrie Terrace was embroiled in a 
dispute with its property trustees in the 1890's, the Association 
resolved at least one crucial area by having the property 
transferred to itself." These problems no doubt encouraged the 
Association to take more initiative in property matters, going 
so far as to circularize the churches, advising them of the 
problems with individuals as trustees, and recommending that the 
churches appoint the Association as trustee, thus obviating 
™ Baptist Association of Queensland Minutes, 5 August 1890, 
3 April 1894, 5 June 1894, 7 July 1896 
" Baptist Association of Queensland Minutes, 3 October 1882 
" Baptist Association of Queensland Minutes, 3 July 1883 
" Baptist Association of Queensland Minutes, 4 August 1891; 
Petrie Terrace Baptist Church Minutes, 28 August 1891, 30 June 
1893 
383 
problems of individuals' insolvency, death, and so on." Though 
not many churches were keen on the idea, it is one more example 
of the growing bureaucratization being undertaken by the 
Association. Ultimately, this taking over of disputed land led 
to a situation where the Association also took total control of 
the work there, as happened with Bulimba, Beaudesert and 
Rosalie.'' By the end of the century, a number of such causes 
were run completely by the Baptist denomination, through its 
Association. 
As intimated earlier in this chapter, a step of major 
significance in denominational growth was the Association's 
accreditation, and consequent control, of pastors. Previously, 
this had been a local church matter exclusively. In 1882, the 
first reference to Associational accreditation appeared. A 
resolution of the Association is recorded thus: 
That when the Association is incorporated, a letter be 
sent to the Registrar-General informing him of the 
same, and forwarding a list of the accredited 
Ministers of the Association; and that he be requested 
to communicate with the President for the time being 
in regard to any fresh applications to be registered 
as Baptist Ministers.'" 
This constituted a major advance in denominational 
institutionalization. Henceforward, local churches needed the 
sanction of the Association if their pastors were to be 
registered as marriage celebrants by the State. This effectively 
took control of the pastorate out of congregational hands, 
placing it firmly with the Association. 
This development began with the above letter, had some slow 
progress in the late 1880's, and came to its completion in the 
1890's. In 1885, the departing Henry Coombs asked the 
'* Toowoomba Baptist Church Minutes, 17 April 1895 
'^ Baptist Association of Queensland Minutes, 6 November 
1894, 2 March 1897, 1 June 1897 
'" Baptist Association of Queensland Minutes, 7 February 
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Association for a letter of accreditation, since he believed that 
ministers should be recognized and transferred by Associations." 
A similar request was also granted to Welch when he left Sandgate 
for Victoria.^" In 1888, Mr Hodgson applied for ministerial work 
with the Association, which prompted the resolution that all such 
applicants "must forward credentials as to character and fitness 
for service from their churches or associations."'" This was 
followed soon after by the formation of a sub-committee to 
consider applications and make recommendations for placement.*" 
To this point, things were straightforward, with the Association 
simply responding logically to matters brought to its attention. 
In the 1890's, a greater authority was exercised by the 
Association. When Tucker applied for re-instatement in 1890, he 
was directed to get the approval of the Rockhampton church, from 
which he had had an unhappy separation some years earlier.*' 
Rockhampton would not lay any charges, so Tucker was restored.*" 
This was the first instance of the Association imposing 
conditions on a minister, but it would not be the last. 
The account of three pastors who experienced difficulty in being 
accredited in the 1890's will serve to demonstrate the 
completeness of Associational development in this area. T.U. 
Symonds, a lay pastor at Nanango, requested registration as a 
marriage celebrant several times, but was discouraged by the 
Association, which formally rejected his reguest in 1891, with 
the pointed rider that it "very much deprecates any Agent of the 
'" Baptist Association of Queensland Minutes, 
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Association obtaining the same end by any other means than 
through the Committee."*' His main problem was that he was an 
uncertificated insolvent, whom the Registrar-General refused to 
register.** Once his discharge was granted, he was duly 
authorized.*' 
John Alexander was a different story again. His initial 
application was deferred because of the Committee's displeasure 
at his treatment of Moore, whom he had succeeded as pastor at 
Petrie Terrace.*" However, Alexander had the backing of his 
church, who wrote to the Association, asking it "to receive 
Brother John Alexander as Pastor and kindly to forward to this 
church his credentials."*" Officially, the Association had no 
valid grounds for denying this legitimate request from a member 
church, but personal familiarity with Moore outweighed that 
consideration. A heavyweight committee of Poole, Whale, Leitch 
and Higlett had met with the church deacons, which had led to a 
temporary withdrawal by Alexander.*" However, this re-
application, supported by the church, presented a problem. 
Another committee was empanelled to confer with the church.*" 
The next Association meeting has several lines thoroughly 
obliterated from the minutes, but finally determined that, 
despite the weight of the application, "the committee . . . has not 
the necesarry confidence which would justify it in recommending 
Mr Alexander for registration or for admission into the 
*-' Baptist Association of Queensland Minutes, 7 July 1891 
** Baptist Association of Queensland Minutes, 8 December 
1891 
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Association."" A reguest by Petrie Terrace for reconsideration 
was flatly rejected." This was the first case of an applicant 
being rejected despite overwhelming support by his church. After 
more than two years of persistence, Alexander was finally 
accredited." Nonetheless, his case highlights the growth of the 
administrative routinization of the recruitment process, which 
by now had completely superseded any charismatic appointment. 
This was further re-inforced by the case of G.H. Leighton who, 
after some troubled times at Beaudesert, and incurring the wrath 
of the Association executive for his conduct, was first 
disciplined by the committee, and finally had his name removed 
from the list of accredited ministers." When he asked to be 
allowed to resign, the committee refused." Thus he stayed in 
the records as the first pastor to be punitively dismissed by the 
Baptist Association. The hiring process had begun in the 1880's. 
By 1899, the firing process was also activated. 
The culmination of the process of routinization can be seen in 
the development of an explicit sense of a denominational self-
awareness. The Association became progressively more aware of 
its own status as the official and representative body of 
Queensland Baptists. This status also became recognized by 
outside bodies, thus making the sense of denominational identity 
complete. The process took about twenty years, beginning some 
time after the formation of the Association, and being completed 
by 1897. 
As with other developments, this process was initiated as a 
" Baptist Association of Queensland Minutes, 2 August 1892 
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response to the actions of some other body. In this case, the 
impetus was provided by the Baptist Union of New South Wales, 
which issued an invitation to the Association to send a delegate 
to its 1884 annual session." Not being prepared for this, the 
Association deferred a decision, but eventually decided to send 
Poole as their official representative.'" This was the first 
occasion on which an outside agency recognized the Association 
as the official denominational agency. Other such inter-
Associational recognition was to follow. In 1885, Silas Mead of 
South Australia made contact with the Association on the subject 
of a proposed Australian Baptist Federal Association.'" The 
Association's support for the idea was expressed in The 
Queensland Freeman, when the editor enthusiastically commended 
the Intercolonial Conference scheduled for September of that 
year." An even broader vision was expressed by the Baptist 
Union of New Zealand, which suggested systematic correspondence 
and co-operation among the Australasian Baptist Unions and 
Associations." In the same year. Whale officially represented 
the Association, and therefore Queensland Baptists, at the Sydney 
Jubilee of the Baptist denomination."" He fulfilled the same 
function at the Adelaide Jubilee of the South Australian colony, 
at the invitation of the South Australian Baptist Union in 
1887."' Within ten years of its formation, the Association had 
been widely recognized by others as the official Queensland 
Baptist organ. 
'^ Baptist Association of Queensland Minutes, 5 February 
1884 
" Baptist Association of Queensland Minutes, 1 April 1884, 
9 September 1884 
'" Baptist Association of Queensland Minutes, 28 April 1885 
"^ The Queensland Freeman. 15 May 18 85 
Baptist Association of Queensland Minutes, 4 May 1886 
Baptist Association of Queensland Minutes, 3 August 1886 
"' Baptist Association of Queensland Minutes, 3 June 1887 
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Until 1887, this denominational status was accorded to the 
Association by others. In the next ten years, the Association 
became more assertive in its own self-recognition. In fact, the 
year 1887 can be seen as a maturational plateau in the 
Association's growth. For the first time, the Association acted 
as an initiator of intercolonial activity instead of as a 
respondent. In its annual meeting, it proposed a structure and 
an agenda for a Council of Australian Baptist Churches, to 
comprise two representatives from each colony, appointed by their 
respective Association committees."^ For the first time, an 
invitation was extended to the President of the New South Wales 
Baptist Union to attend the annual assembly."^ Although the 
Association had received such invitations before, this first 
issuing of an invitation was a further sign of its growing self-
confidence. At the assembly, the most telling statement of this 
process was made, both in a number of motions largely influenced 
by Whale and exhibiting a pronounced denominational self-
consciousness, and in the issuing of a revised Constitution for 
the Association."* The main modifications in the Constitution 
were in the direction of Associational status, especially in 
areas such as oversight of the colonial ministry, ownership of 
property, and a tighter executive regulation by the Committee of 
Advice."^ This assembly, and this Constitution, marked a clear 
stage of development of denominational identity after ten years 
of existence. 
The next decade saw a consolidation of this growth. Reciprocal 
visits with other colonial associations continued, most notably 
with Victoria where, prior to 1887, there had been virtually no 
Baptist Association of Queensland Minutes, 1 November 
Baptist Association of Queensland Minutes, 12 July 1887 
Baptist Association of Queensland Minutes, 1 November 
Baptist Association of Queensland Constitution, 
November 1887, Section 2.3, 2.4, 2.5, 2.8; Section 6; Section 9 
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recognition of Queensland Baptists at all."" Further discussions 
were held on the topic of an Intercolonial Baptist Federation 
"for the purpose of mutual counsel, consolidation and 
extension.""" There was the proposal of a triennial 
Intercolonial Council conference of delegates from each of the 
Baptist Unions of Australia."" There was even talk of an 
Australian College for ministerial training, but with the 
acknowledgement that it was optimistic, with Victoria being 
reguested to provide training for the present."" 
In 1895, acknowledgement of its own standing was expressed by the 
Association, when it resolved that the President, the Vice-
President and the Secretary should be a standing committee to act 
as a "deputation to the assemblies of other denominations, and 
to attend to other functions of a similar character.""" The most 
explicit declaration of the denominational status of Baptists was 
issued in 1897, when the Association announced its continuing 
opposition to State financial aid to religion, and strongly 
asserted its disapproval of the acceptance of "any grant or 
privilege offered to it either directly or indirectly as the 
representative body of the Baptist Churches in Queensland."^' 
The self-awareness of the Queensland Baptist denomination was now 
complete. 
"" The Queensland Freeman, 15 May 188 5; 
Baptist Association of Queensland Minutes, 11 September 1888 
"" Baptist Association of Queensland Minutes, 6 April 1897, 
6 July 1897 
"" Baptist Association of Queensland Annual Report, 
22 September 1898 
Baptist Association of Queensland Annual Report, 
22 September 1898 
Baptist Association of Queensland Minutes, 7 May 1895 
"' Baptist Association of Queensland Minutes, 7 December 
1897 
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Conclusion 
Lawson stated that all the major Brisbane denominations of the 
1890's were institutionalized churches, in terms of the 
sociological typology of church and sect."" In so doing, he 
seems to have seen Troeltsch's sect and church as a polarity. 
Yet O'Dea's introduction of the term "denomination" has extended 
the concept to that of a continuum. On that basis, it would be 
more appropriate to place a group somewhere on that continuum 
than to see it as one of two poles. The Baptist group in 
nineteenth century Queensland underwent significant development, 
in its thought and praxis, and the question is asked as to where 
it belonged on the continuum. 
In its origins, the Baptist church of the 1850-60's was clearly 
sectarian. Exclusivity was expressed in its insistence on 
believers' baptism. A strict communal mentality prevailed in 
areas of personal holiness and group loyalty. Leadership was 
charismatic, official in the person of B.G. Wilson, and personal 
in John Kingsford and William Moore. All authority was vested 
in the members corporately, but with strong effectual control by 
the pastors and a few other capable leaders. Initiatives of all 
kinds were of individual inspiration. Interaction with the 
environment was on a personal plane, the only church involvement 
being in the form of defensive statements concerning 
encroachments on the church's religious rights. The ad hoc 
nature of church administration and enterprise was typical of the 
sect, though not going so far as the extreme isolation from the 
world. 
The 1870's marked a turning point. As time passed and numbers 
grew, the need for some routinization and accommodation emerged. 
The need had to be met if the Baptists were to be a sustainable 
entity. The completion of the first generation of Queensland 
Baptists was effected by the inauguration of the Baptist 
Association of Queensland. From 1877 on, there was to be a trend 
"^  R. Lawson, Brisbane in the 1890's (Brisbane: University 
of Queensland Press, 1973) p.278 
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towards more centralization of the Baptist work, with the 
Association progressively assuming (and being delegated) more 
responsibility for recruitment and placement of pastors, for 
outreach programmes, and for social comment and action. 
Administration and authority became highly routinized, the 
offices of the Association becoming the foci of denominational 
organization. Local initiatives waned into virtual non-
existence. The baton of the Great Commission was effectively 
handed on to the Association. Even social interaction changed 
in its nature and content. Associational statements replaced 
individual action. Accommodation with the environment can be 
seen in that it was now a case of social engagement in matters 
that more properly belonged in the world than in a spiritual 
community, matters such as war, commerce, and industry, rather 
than the earlier Sabbatarianism, sacrilege and piety. 
By 1900, this routinization and accommodation had reached its 
high water mark. So, had the Baptist "sect" of 1860 become a 
"church" by 1900? Technically, it had not, since the exclusive 
claims of believers' baptism and the personal experience of the 
new birth still characterized the group. Yet clearly it had 
moved away from the sectarian ethos of its founding years. It 
is apt to describe it as a denomination. By that is meant, in 
O'Dea's terms, that sect which has necessarily routinized its 
structures, legalized its forms of leadership, and accommodated 
itself more comfortably to its worldly environment. The role of 
the Baptist Association in this process was vital, since it 
guickly became the operational agency by which the routinization 
was effected. The 1890's certainly saw a decline in spiritual 
fervour, at the level of both individual initiative and 
institutional growth. It has been called a period of 
denominational consolidation, though indications of some 
spiritual stagnation have also been demonstrated." A suitable 
metaphor may well be that of a maturational latency that 
inevitably followed a dramatic growth spurt. By 1900, the 
"' J.E. White, A Fellowship of Service (Brisbane: Baptist 
Union of Queensland, 1977) pp.BOf 
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Baptists in Queensland were a denomination, expressing their 
identity with a newly-found self-confidence. Thus, it seems 
appropriate to leave them on the threshold of the new century 
with the reflective words of Jireh's secretary, A.A. Grimes: 
In retrospect we are thankful, in introspect we are 
confident, and in prospect expectant."* 
"* Jireh Baptist Church Annual Report, 1899 
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APPENDIX A 
CONSTITUTIONS and RULES 
(i) Wharf Street Baptist Church, 5 August 1855 (reproduced from 
City Tabernacle Baptist Church Year Book for 1891, p.38.) 
Brisbane, 5th August, 1855 
We, the undersigned, do hereby unite ourselves in church 
fellowship as a Baptist church holding Calvinistic doctrines, and 
governed by the following rules or constitution:-
1. That Paedo-baptist brethren be admitted to membership, 
but that the pastor and office-bearers in all cases be Baptists -
none others being eligible. 
2. That the admission of members be by letter from sister-
churches, or by profession of faith either before the church or 
by letter; the church being satisfied in each case previous to 
admission that the candidate's walk and conversation is such as 
becometh a believer. 
3. That three deacons be appointed, to be elected annually 
- those retiring being eligible for re-election. 
4. That no alteration be made in these general rules except 
by a majority of members in a meeting called for the special 
purpose; notice of the proposed alteration being given at least 
a month previous. 
D.R. SOMERSET 
RICHARD ASH KINGSFORD 
THOS. CLARK 
WILLIAM TAYLOR 
THOMAS LADE 
WILLIAM GRIMES 
T.B. STEPHENS 
DORA SOMERSET 
SARAH KINGSFORD 
ELIZ. CLARK 
ELLEN TAYLOR 
HARRIET LADE 
ELIZABETH GRIMES 
Three amendments were made by 1860, as follows: 
That Baptists only be admitted to membership, but that 
Paedo-baptists be admitted to the Lord's Table. 24 April 1857. 
That the words "holding Calvinistic doctrines" be omitted. 
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and that the name stand as "Baptist church." 25 August 1857. 
That the rule which has hitherto been in force that the 
deacons be elected annually be rescinded. That the number of 
deacons be four. 16 December 1859. 
(ii) Jireh Baptist Church Articles of Faith and Rules of 
Practice, 2 December 1861 (reproduced from Jireh Baptist Church 
original Minute Book, held at Baptist Union of Queensland 
Archives.) 
The Articles of Faith, and Rules of Practice, adopted by the 
Church meeting for public Worship in Jireh Chapel, Fortitude 
Valley, Brisbane, Queensland. 
A gospel Church is an assemblage of Christians, met together in 
any place for hearing the Word of God, and the administration of 
his Ordinances. Members of the same family, heirs of the same 
inheritance, bought with the same precious blood, loved by God 
with the same everlasting love, partakers of the same spiritual 
blessings and precious promises; congregated together as an 
epitome of the family of heaven, a spiritual corporation, a body 
divinely politic, they ought to abound in love to one another, 
to watch over one another, to admonish and provoke one another 
to love and good works. And, for the preservation of unity, and 
the maintenance of good order that ought ever to prevail in 
Christian assemblies, it appears to us necessary there should be 
a code of laws, rules and regulations, as well as agreement in 
matters of faith; for if two cannot walk together except they be 
agreed, how otherwise is it possible there should be unity, 
harmony, and peace among many members? Besides, harmony and 
agreement is necessary in civil societies of all kinds, for their 
preservation, honour, and continuance; nor can they subsist 
without order, regularity, and subjection according to the nature 
of the society, how much more then should unity and peace 
characterize a spiritual society, the Church of Christ, whose 
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bonds are love, which is called a temple, a house, a city that 
hath divine privileges from Jesus Christ; now it is not fit that 
any should partake in the immunities and privileges of this 
society, unless by his own voluntary and free choice he obliges 
himself to abide in subjection to the rules and laws of its due 
administration of government, and bear his part in all the 
concerns thereof. Therefore, as a garden enclosed, as a vineyard 
hedged in, as a company in the armies of the living God, a church 
militant, we will rejoice in his salvation, and in the name of 
our God will we set up our banner; desiring to walk in the fear 
of God by the assistance of the Holy Spirit, professing our deep 
humiliation for all our transgressions, we do, in the presence 
of God and each other, give ourselves to the Lord in a Church 
state, according to the institution of Christ, whom we profess 
is our High Priest to justify, sanctify, and save us; our prophet 
to teach us; and our King and lawgiver; to whom as such, we 
openly profess subjection, and desire to be conformed to all His 
laws and ordinances for our spiritual growth, establishment, and 
consolation, that we may appear to be a Holy Spouse unto Him, and 
serve Him in our generation, according to the will of God, and 
to wait for His second coming as our glorious bridegroom, who 
will come the second time without sin unto salvation. 
We do solemnly give up ourselves to each other, and join 
ourselves together in a holy union and fellowship, promising to 
submit to the discipline of the gospel, and all holy duties 
required of us in the Scripture. 
We do also agree and profess in the fear of the Lord, to observe 
the following things, which we judge agreeable to the mind of 
Christ and necessary for our peace and comfort, as a church. 
1. That we will, as much as lieth in us, strive to walk in 
holiness, godliness, and brotherly love, that our communion may 
be pleasing to God, comfortable to ourselves, and lovely to 
others of the Lord's people; and, in order thereto we promise to 
watch over each other's conversation for good, and not to suffer 
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sin upon one another so far as it shall be discovered unto us, 
to stir up one another to love and good works, and with all 
humility and affection to warn, rebuke, and admonish one another 
with meekness and longsuffering, according to the rules of Christ 
in that belief. 
2* That we will, in a special manner, be concerned to pray for 
one another, and for the welfare and increase of this Church, for 
the presence of Christ in it, and the pouring forth of his spirit 
upon it, and his protection of it, to his own glory. 
3. That we will cleave to each other and bear one another's 
burdens in all conditions, both outward, and inward, as God shall 
enable us, - "weeping with those that weep and rejoicing with 
those that rejoice" and "esteeming each other in love," to bear 
and forbear with one another's weaknesses, failings, and 
infirmities with much pity, tenderness, and compassion, and in 
all respects endeavour to behave towards each other, according 
to the rules of Christ, and the order of the Gospel recorded in 
the Holy Scriptures. 
4. That we will endeavour to avoid all causes of division, and 
keep the unity of the spirit in the bond of peace. That we will 
meet together on Lord's days, and at other times as we have 
opportunity, to encourage by our attendance all meetings of the 
Church, both public and private, to serve and glorify God in the 
way of his worship, to edify one another, and to seek the real 
prosperity of the Church. 
5. That we will pray for and encourage the officers of the 
church in the discharge of their duty and will esteem and 
acknowledge our pastor as having the rule over us, in the name 
and authority of our Sovereign Lord Jesus Christ; and will to the 
utmost of our ability and opportunity constantly attend on his 
ministry, pray for him as the Lord the Spirit shall enable us, 
endeavour by all the means in our power to strengthen his hands, 
and not desert him, or his ministrations so long as he shall take 
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the gospel for his guide, publish the doctrines of free grace as 
contained in our articles of faith, and his walk and conversation 
be according to godliness, but will freely contribute of our 
temporal substance for his support, and the expences of the 
Church, as the Lord in his providence shall be pleased to bless 
us. These and all other duties found in the Word, we desire 
humbly to submit unto, and to be found in the practice of, 
through the gracious assistance of the Holy Spirit; being 
conscious of our own weakness, while we both admire and adore the 
grace which has "given us a name and a place in God's house 
better than that of sons and daughters." Thus, having through 
divine grace, given up ourselves to the Lord, and to one another 
by the will of God, we account it to be our privilege, and a duty 
incumbent upon us to make a declaration of our faith and practice 
to the honour of Christ, and the glory of his name. Knowing, that 
as with the heart man believeth unto righteousness, so with the 
mouth confession is made unto salvation. Rom. 10:10. 
Of Faith 
1. We believe that the scriptures of the Old and New Testaments 
are the Word of God, and the only sufficient, certain and 
infallible rule of all saving knowledge, faith and obedience. 
2 Tim.3:15,16,17; 2 Pet.1:21; John 5:39; Acts 17:11; 2 
Pet.1:19,20. 
2. We believe in the unity of the divine essence, or oneness of 
Deity. "Hear 0 Israel; the Lord our God is one Lord." Mark 12. 
That there are three distinct (substances or) persons in the one 
Jehovah. There are three that bear record in heaven, the Father, 
the Word, and the Holy Ghost; and these three are one, equal in 
nature, power, and glory. 1 John 5:7. That Jesus is the great 
Immanuel, God with us. Math.1:23. That the three-one God in the 
person of Christ, and for his sake made all things. "By him were 
all things created that are in heaven, and that are in earth, 
visible, and invisible, whether they be thrones, or dominions, 
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or principalities, or powers; all things were created by him, and 
for him." Col.1:16,17. These three divine persons we profess to 
worship, reverence, adore and love, as the one only living and 
true God. Deut.6:4; 1 Cor.7:6; 1 Tim.2:5; Jer.lO:10; 1 John 5:7; 
Math.28:19; John 10:30; Phill.2:6; Rom.9:5; 1 John 5:20; Acts 
5:3,4; 1 Cor.3:16,17; 2 Cor.3:17,18; 1 John 5:7; Math.4:10. 
3. We believe that before the world began, God did elect a 
certain number of persons (a great multitude which no man can 
number) unto everlasting salvation, whom he did predestinate to 
the adoption of children by Jesus Christ unto himself; of his own 
free grace, and according to the good pleasure of his will; and 
that in pursuance of this his gracious design, he made a covenant 
of grace and peace with his Son Jesus Christ, on the behalf of 
those persons, wherein a Saviour was appointed, and all spiritual 
blessings provided for them; as also that their persons, with all 
their gifts, grace, and glory, were put into the hands of Christ, 
and made his care and charge; and that this covenant, ordered in 
all things and sure, and all that appertains to it, shall stand 
fast with Him for ever. Eph.l:4; 1 Thess.1:4,5,9; 2 Thess.2:13 
Rom.8:30; Eph.l:5; John 1:12; Psalms 89,3,28,34; Isaiah 42:6 
Psalms 89,19; Isaiah 49:6; 2 Sam.22:5; Isaiah 55:3; Eph.l:3 
Deut.33:3; John 6:37,39-10:28,29; Jude 1; 2 Tim.1:9; Eph.l:3 
Col.3:3,4. 
4, We believe that God created the first man, Adam, after his 
own image, and in his likeness; an upright, holy and innocent 
creature, capable of serving and glorifying Him; but, he sinning, 
all his posterity sinned in him and came short of the glory of 
God; the guilt of whose sin is imputed unto, and a corrupt nature 
derived by all his offspring, descending from him by ordinary and 
natural generation; that they are by their first birth carnal and 
unclean, averse to all that is good, and prone to every sin; by 
nature the children of wrath, and under the sentence of 
condemnation, and so are subject not only to a corporeal death 
and involved in a moral one, commonly called spiritual, but are 
also liable to an eternal death, as considered in the first Adam, 
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fallen and sinners; from all which there is no deliverance but 
by Christ the second Adam. Gen.1:20,27; Ecc.7:29; Psal.8:5 
Rom.5:12 - 3:23 - 5:12,14,18,19; 1 Cor.15:22; Eph.2:3; Job 14:4 
Psal.51:5; John 3:6; Ezek.16:4,5,6; Rom.8:7,8 - 3:10,11,12 
Gen. 6: 5; Eph.2:l; Heb.9:27; Math.8:21; Luke 15:24,32; John 5:25 
Rom.6:23 - 7:24,25 - 8:2; 2 Tim.1:10; 
1 Cor.15:45,47, 
S. We believe that the Lord Jesus Christ, being set up from 
everlasting the Mediator of the Covenant of grace, and he having 
engaged to be the surety of his people, did, in the fulness of 
time, really assume human nature, in which nature he really 
suffered and died as the substitute, or in the room and stead of 
his people, standing in their law(ful) place, he fulfilled all 
the divine precepts and became obedient unto death, even unto the 
death of the cross (Phil,2:8) and thus put away their sin by the 
sacrifice of himself (Heb.9:25). "By one offering he hath 
perfected for ever them that are sanctified" (Heb.l0:14) whereby 
he made all that satisfaction for their sins, which the law and 
justice of God could require, as well as made way for the 
communication of all those blessings, which are needful for them 
both for time and eternity. In short, that the whole of this 
Mediator's work is made over by imputation for the complete 
justification of all the people of God (for Christ is the end of 
the law for righteousness to every one that believeth. Rom.10:4) 
That Christ, as the righteousness of his people, shall be 
acknowledged by all the truly enlightened, as in Jer.23:6. And 
this is the name by which he shall be called, the Lord our 
Righteousness. Prov.8:22,23; Heb.12:24; Psalm 40:6,7,8; 
Heb.7:22; John 1:14; Gal.4:4; Heb.2:14,16,17; Rom.4:25; 1 
Cor.15:3; Eph.5:2; 1 Pet.3:18; Rom.8:3,4-10:4; Isaiah 46:21; 
Rom.8:1,33,34; 1 Cor.1:30; Eph.l:7. 
6th. We believe that, that Eternal Redemption which Christ has 
obtained, by the shedding of his blood, is special and 
particular, that is to say, that it was designed only for the 
elect of God, and sheep of Christ, given to him in covenant, who 
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shall at the appointed time be brought to him their covenant 
head, as in Psal.110:3, "Thy people shall be willing in the day 
of thy power." Also in John 6:37, "All that the Father giveth 
me shall come to me." Psal.40:7, "Then said I, Lo, I come, in 
the volume of the book it is written of me, I delight to do thy 
will, O my God." John 6:39, "And this is the Father's will who 
hath sent me, that of all which he hath given me I should lose 
nothing, but should raise it up again at the last day." - that 
they shall hear his voice and follow him, possess eternal life, 
shall never perish, nor shall any pluck them out of their 
Redeemer's hand. The doctrine of the saints' final perseverance, 
we most cordially hold as true, they being kept by the power of 
God through faith unto salvation, 1 Peter 1:5. These only share 
in the special and peculiar blessings of Christ's Redemption. 
Math.20:28; John 10:11,15; Rom.8:30; Math.24:24; John 6:39,40-
10:29; Math.16:18; Psal.125:1,2; 1 Peter 1:5; Jude 23; Rom.8:30. 
7. We believe that the justification of God's elect is only by 
the righteousness of Christ imputed to them, without the 
consideration of any works of righteousness done by them, and 
that the full and free pardon of all their sins and 
transgressions, past, present, and to come, is only through the 
blood of Christ according to the riches of his grace. Rom.3:28-
4:6,8,16,19-3:25; Eph.l:7; Col.2:13; 1 John 1:7,9. 
8. We believe that although sinners are completely justified 
by the alone work of the mediator as before noticed, yet, the 
grace of the gospel will necessarily produce holiness of heart 
and life, without which no man shall see the Lord, Heb.12:14. 
Being confident of this very thing that where the Holy Spirit 
begins a good work he will perform it until the day of Jesus 
Christ; that he will lead his people into all truth, testifying 
of the excellency of the person of Christ, in his nature and 
offices; sanctifying them through the truth, shedding abroad the 
love of God in their hearts, helping their infirmities in prayer, 
making intercession for them according to the will of God, 
applying to them the exceeding great and precious promises. 
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bearing witness with their spirits that they are the children of 
God; by his enlightening influences enabling them to see their 
own personal election, effectual calling, adoption, particular 
redemption, and complete justification by Immanuel's work; 
whereby they press after a heavenly and evangelical obedience to 
all the commands which Christ as King and Mediator of the New 
Covenant hath prescribed to them, with the certainty of divine 
assistance to perseverance from manifested grace to the enjoyment 
of eternal glory. 
9. We believe that it is the will of the Great Head of the 
Church to gualify and send forth men to preach the everlasting 
gospel of Christ, which applied by God the Holy Spirit comes to 
the elect not in word only but in power, convincing them of sin, 
of righteousness, and of judgment, and of their absolute need of 
a Saviour; that faith is the gift of God, of his operation, and 
wrought in the hearts of the elect by the Holy Spirit, in 
conversion, regeneration, and sanctification; that it is not the 
duty of man in an unregenerate state, not an act of man's free 
will and power, but of the mighty, efficacious grace of God the 
Holy Ghost, whereby the sinner becomes sensible of his misery, 
then looks solely and alone to Jesus Christ for salvation. This 
faith is emphatically styled the faith of God's elect. John 
1:13; 1 Thess.2:13; John 16:8; Rom.9:16; 8:7; Phill.2:13; 2 
Tim.1:9; James 1:18; 1 Pet.1:3; Eph.l:18; Isaiah 43:13. 
10. We believe that it is the will of God that his called people 
should be congregated together for the great purpose of open and 
public worship, and for mutual help; that their hearts may be 
comforted, being Knit together in love. Col.2:2. That Jesus 
Christ is King in Zion, that he is sole Lord and lawgiver 
thereof, and that all his followers are under grateful obligation 
to regard not only the doctrinal, but the preceptive part of his 
will, - that he has ordained three standing ordinances to be 
regarded by his Church, viz, the preaching of the gospel, the 
baptism of his believing disciples, and the communion of the 
Lord's Supper. Math.28:19,20; Mark 16:15,16,20; Luke 24:47; 
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Math.24:14; Rev.14:6,7; Eph.4:5; Acts 22:16 - 8:12,36,38 -
10:47,48; John 14:4; 1 Cor.9:23,26. 
11. We believe that immersion, or burying the body under water 
is the only proper mode of baptism, or rather baptism itself. 
Rom.6:4. That it proceeds the Lord's Supper - that the former 
is absolutely requisite to the latter, that is to say, that those 
only are to be admitted into the communion of the church, and to 
participate of all the ordinances thereof, who, upon profession 
of their faith have been so baptized in the name of the Father, 
and of the Son, and of the Holy Ghost; and that each individual 
should give satisfaction to the Church of a gracious work of God 
in his soul is evident from Paul's reception into the Jerusalem 
Church. Acts 9:26,28. This we consider to be after the pattern 
of that Church which was a model for all future Churches, as we 
hear of the persons accepted in that Church, that they first 
received the word gladly, they were then baptized, then joined 
the church, and when in church fellowship they brake bread &c. 
Acts 2:41,42; John 2:23; Col.2:12; Math.3:16; Acts 8:38; Rom.6:4; 
Acts 2:41 - 9:18,26; Math.16:16; Acts 8:12,36,37, - 16:31,34, -
18:8; Math.28:19. 
12. We believe as to the supper of the Lord, that it is wholly 
a church ordinance, and ought not to be administered in a private 
way to individuals, but, to a congregated church as such; and 
that the first day of the week, called by John the Divine the 
Lord's day, is the proper day to attend unto this sacred 
institution. We also believe that all baptized persons, 
partaking of the Lord's Supper with unbaptized believers, are 
denying by conduct, the divine authority for that ordinance. 
13. We believe in the resurrection of the body, both of the just 
and unjust, and that Christ will come a second time without sin 
unto salvation, to judge both quick and dead, when he will take 
vengeance on the wicked and introduce his own redeemed people 
into his Kingdom and glory, prepared for them before the 
foundation of the world, where they shall be with him for ever. 
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14. We believe the church has authority from Jesus Christ to 
choose its own pastor, and that every such church as a body - and 
not the pastor himself - has a right to choose all other 
officers, particularly deacons, as in Acts 6:3, and we believe 
that the church has a right from the word of God not only to 
receive members, and appoint officers, but to separate such who 
ought to be separated, and that no persons ought to be allowed 
to withdraw themselves from the Church, so as to screen 
themselves from the censure thereof. 1 Cor.5:13. 
Now all and each of these doctrines, and ordinances we look upon 
ourselves as under the greatest obligation to embrace, maintain 
and defend believing it to be our duty to stand fast in one 
spirit, with one mind striving together for the faith of the 
gospel. Phill.l:27; Jude 1,3. 
And whereas we Know, that our conversation, in the Church, and 
in the world, ought to be as becometh the Gos[el of Christ we 
judge it our incumbent duty to walk in wisdom towards them that 
are without, striving to exercise a conscience void of offence 
towards God and man, by living soberly, righteously and godly in 
this present world. Phill.l:27; Acts 24:16; Tit.2:12. 
Of Practice 
1* That there shall be a Church Meeting held for business once 
a month, unless any thing of importance prevents, of which notice 
must be given. 
2. That seven members, with the pastor or officers, be 
considered a sufficient number to transact the business of the 
Church, if no more attend. 
3. That the decision of the majority then present be submitted 
to cheerfully, as the Act of the Church. 
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4. That if the Pastor be absent, a Deacon shall be chosen to 
preside at, and keep order during every such meeting. 
5. That the Officers of the Church shall, if convenient, 
consult together with the Pastor before every Church meeting, and 
shall have power to call special meetings when necessary, by 
giving the members a written or verbal notice. 
6. That every Church Meeting shall be opened and concluded with 
prayer. 
7. That matters of importance be brought before the Church by 
way of motion, which shall be seconded, and afterwards put to the 
vote. 
8. That there be no voting by proxy. 
9. That the members speak standing, and but once on the same 
subject, except when called upon by the President for 
explanation. 
10. That no question be brought before the church until it has 
first been submitted to the Pastor and Deacons. 
11. That the minutes of every church meeting shall be entered 
in the Church book, and the minutes of the last meeting be always 
read for confirmation, before any other business is attended to. 
12. That the officers of the church shall render their account 
of monies received and paid, every three months. 
13. That it shall be considered a violation of privilege for any 
member to speak of the transactions of the church, excepting to 
persons in full membership therewith. 
14. That should the Church be without a Pastor, or in case of 
the illness of the Pastor, or other causes that may arise, the 
407 
ordinance of the Lord's supper shall be regularly attended to by 
the Church once every month, the deacons officiating on such 
occasions. 
15. That no minister shall be chosen to fill the pastoral 
office, until after three months trial. That such election shall 
be decided by a majority of not less than three fourths of the 
resident members, which decision shall also be confirmed at a 
subsequent church meeting. 
16. That should the Pastor wish to resign his office in 
connection with the Church, or the church wish to separate from 
the Pastor, a notice of three months to such effect shall be 
given on either side. 
17. That should the Pastor's conduct be inconsistent with his 
profession and office, or should he preach doctrines contrary to 
the fundamental truths of the Gospel as set forth in our Articles 
of Faith, he shall be admonished by the Deacons in behalf of the 
church; should the Pastor still persist in such inconsistent 
conduct, or in preaching erroneous doctrines, the church shall 
dismiss him at the expiration of three months from the date of 
notice. 
18. That no minister shall be engaged as a supply on any 
occasion whatever, without the approbation of the Church. 
19. That all candidates for admission by baptism be proposed one 
month, or a sufficient time, before they are brought before the 
church, to afford every opportunity for making the necessary 
enguiries respecting their life, conversation, and religious 
experience by messengers duly appointed by the church, 
20. That all candidates shall appear before the church for the 
purpose of relating their experience of the Lord's dealings 
towards them, and also for making a declaration of their 
repentance towards God, and faith in our Lord Jesus Christ, in 
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order to their admission. 
21. That all candidates shall be made acquainted with the 
Articles of Faith, and the order of the church, to which they 
shall be required to submit on joining the church. 
22. That members of other churches of the same faith and order 
desirous of joining our communion, shall be received on a letter 
of dismission from the church to which they belonged. That such 
persons shall also be required to appear before the church for 
the purpose of relating their experience. Except in cases of 
extreme diffidence by which some may be rendered incapable of 
expressing their sentiments, then the sense of the church shall 
be taken as to whether the letter of dismission shall be deemed 
sufficient. 
23. That members called in the providence of God to change their 
place of abode shall at their own reguest, be dismissed by letter 
to any other Church of the same faith and order. 
24. That members removing to a distance, and not able to join 
any other church shall once every six months write to inform the 
church where they are and what minister they hear. 
25. That members not attending the ordinance of the Lord's 
Supper for two consecutive months, shall be visited by one of the 
deacons to ascertain the cause of such absence, and exhort them 
to return to their privilege and duty. Members unjustifiably 
absenting themselves twelve months from the church without any 
communication therewith to be withdrawn from on the ground of 
non-attendance. 
26. That in case of offence between brethren, our Lord's rule 
be followed as laid down in Math. 18 :15 , 16 ,17 . If thy brother 
trespass against thee, &c... 
27. That all cases of misconduct be dealt with as shall seem 
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most consistent with the word of God either by admonition, 
suspension or separation. 
28. That members of other churches of the same faith and order 
be allowed to commune with us. 
29. The church shall appoint treasurers, trustees, lessees or 
stockholders, who shall give a bond of indemnity for all 
properties invested in their hands, or otherwise in their names, 
that they be compelled to resign, or transfer such properties, 
when called on so to do, by a majority of the church. The Pastor 
shall not be invested with any secular trust. 
In attestation of our belief in these Articles of Faith and 
agreement in the above Rules of Practice, and of our voluntary 
formal union, and fellowship in the bonds of the gospel, as a 
Church (of) Christ, we hereunto subscribe our names. 
(The original document was not signed, but it was unanimously 
endorsed in the meeting by the following: Thomas Sands, James 
Birt, John Bale, Thomas Childs, Thomas Price, Thomas George 
Watson, and Thomas Boniface.) 
(ill) Petrie Terrace Baptist Church, 5 June 1870 (reproduced 
from "Petrie Terrace Baptist Church First Church Roll Book, 
5th June 1870 to 1st July 1894," held at Baptist Union of 
Queensland Archives.) 
We the undersigned do hereby solemnly unite ourselves in church 
fellowship as a Baptist Church on the following doctrinal basis:-
The Unity of God the Divinity and Personality of the Father the 
Son and the Holy Ghost three equal persons in the Godhead 
original sin the salvation of sinners through repentance towards 
God and faith in the Lord Jesus Christ justification by faith in 
the imputed righteousness of Christ regeneration conversion and 
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sanctification by the Spirit and grace of God the necessity of 
complete obedience to all the precepts of the New Testament of 
our Lord and Saviour Jesus Christ administering baptism by 
immersion only and to those persons only who shall have given to 
such church satisfactory evidence of their repentance towards God 
and faith in the Lord Jesus Christ and of their maintaining and 
embracing the above doctrines and admitting to membership only 
such as have been baptised. 
June 5th 1870 
Elizabeth A. McLean 
Margaret Moore 
Margaret Jane Gregory 
Elizabeth Rowland 
Edmund Gregory 
William Moore 
(Note: The Constitution of South Brisbane Baptist Church, 
November 1872, was clearly based on that of Petrie Terrace. It 
is almost identical, the only variations being South Brisbane's 
omission of the following words and phrases: "original sin"; 
"conversion"; "and of their maintaining and embracing the above 
doctrines.") 
411 
APPENDIX B 
ASSOCIATIONAL DOCUMENTS 
(i) B.G. Wilson, Preliminary Notes made at a Meeting held in 
Brisbane on 8 December 1863, concerning the formation of the 
Queensland Baptist Association (reproduced from the B.G. Wilson 
manuscript collection held at John Oxley Library, Brisbane.) 
At a preliminary Meeting held in Brisbane on 8th Dec. 1863. 
Present Brethren B.G. Wilson pastor of the Baptist Church 
Brisbane 
Josiah Taylor Hinton pastor of the Baptist Church Maryborough 
Robert Morton pastor of the Baptist Church Ipswich. 
1st It was resolved that an Association be formed to be called 
The Queensland Baptist Association. 
2nd That this Association be composed of Ministers Churches and 
Individuals holding by and practising the terms of the Great 
Commission given by our Lord to his Disciples, Go ye out into all 
the world and preach the Gospel to every Creature, baptizing them 
in the Name of the Father Son and Holy Ghost and teaching them 
to observe all things whatsoever commanded by Him. 
3 The objects of the Association, Mutual help and cooperation 
in the establishment of Churches, and Evangelization of the 
Colony. 
4» That Churches joining the Association Make an Annual 
collection towards its funds. Individual Members joining pay a 
subscription of ten shillings yearly. 
5 That the Association hold its Meetings, in such places as 
may be determined upon, in May and November of each year. 
412 
(ii) Baptist Association of Queensland Constitution, 18 October 
1877 (reproduced from Baptist Association of Queensland Committee 
Minute Book 1877, held at Baptist Union of Queensland Archives.) 
1. - Name. 
This Association shall be called "THE BAPTIST ASSOCIATION OF 
QUEENSLAND." 
2. — Membership. 
The Association to consist of churches in Queensland, formally 
admitted, the ministers and members of which hold the following:-
1. The sole authority and sufficiency of the Word of God 
as the infallible standard of religion. 
2, Salvation by faith in Christ Jesus. 
3* The immersion of the believer in the name of the 
Father, Son, and Holy Ghost as the only Christian 
baptism. 
4.. The liberty of each church to manage its own affairs, 
and to interpret and administer the laws of 
Christ. 
After the formation of the Association churches shall 
be admitted at the annual general meeting, 
provided such churches shall have signified their 
acceptance of the constitution and their 
willingness to comply with section 8 thereof. 
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3. - Objects. 
1. To promote brotherly love among its constituents. 
2. To afford opportunities for conference, for the public 
declaration of opinion, and for joint action on questions 
affecting the welfare of the churches and the extension of the 
denomination. 
3. To confer and co-operate with other Christian 
communities as occasion may require., 
4. To originate and strengthen churches of the same faith 
and order, without attempting anything that would compromise the 
perfect independence of any of the churches. 
5. To aid, by money grant or otherwise, small or poor 
churches in the maintenance of Christian ordinances. 
6. To assist in procuring or training suitable men for the 
work of the ministry. 
7. To establish a loan fund for the erection or repair of 
buildings for churches or Sunday schools. 
8. To provide a superannuation fund for the benefit of 
aged or infirm ministers, their widows, or necessitous children. 
9. To establish a reference and circulating library of 
religious and standard denominational works for the use of the 
Association. 
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4. - Representation. 
Churches shall annually appoint delegates in the following 
proportion:-
From a church with ten members or less, one delegate; 
From a church with between ten and twenty members, two 
delegates; 
And one delegate for every complete twenty members in 
addition to the first twenty. 
No church shall send more than six delegates for the present. 
5. - Officers. 
The officers of the Association shall consist of a 
President, Vice-President, Treasurer, and two Secretaries: and 
they shall be elected annually, with the exception of the 
President, who shall be the Vice-President of the preceding year. 
6. - Committee. 
The committee shall consist of the officers of the 
Association, the pastors of the associated churches, and twelve 
elective members, who shall be chosen annually by the delegates 
at the annual meeting, and shall be eligible for re-election. 
All past officers to be honorary members of the committee. The 
committee to have power to fill up vacancies in their number 
occurring during the year. 
The committee shall receive and expend all moneys due or 
accruing to the Association, and shall prepare for the annual 
meeting a report of its proceedings during the year, embodying 
such information (statistical or other) as may be of interest or 
value to the churches. 
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The associated churches are requested to furnish the 
committee from time to time with information as to their 
membership, &c., that it may be embodied in the annual report. 
7. - Meetings. 
An annual session of the Association shall be held in the 
week nearest to the full moon in the month of October; in 
connection with which a sermon shall be preached, an address 
delivered by the President, and the report of the committee read 
and considered. The election of officers and committee, and the 
consideration of applications from churches (whether for 
admission or otherwise) shall form part of the proceedings. 
A general meeting of the Association may be convened by the 
committee at any other time, giving not less than fourteen days' 
notice. 
The committee to meet quarterly on the first Tuesday in the 
months of October, January, April, and July; seven to form a 
quorum. A special meeting of the committee may be summoned by 
the officers whenever necessary, or on the receipt by the 
secretary of a requisition in writing signed by five members. 
Proper minutes of all meetings shall be kept. 
8. - Funds. 
Each associated church shall contribute to the funds 
annually at the rate of not less than one shilling per member. 
The collection of individual subscriptions is to be 
encouraged as much as possible. 
For the purpose of auditing the accounts, two auditors for 
the ensuing year shall be appointed by resolution at the annual 
meeting. 
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9. - Committee of Advice. 
A committee, to be called the Committee of Advice, 
consisting of three ministers and four laymen, all being members 
of the Association, shall be elected by ballot annually, and be 
eligible for re-election. Four to form a quorum. 
The function of the committe shall be to give advice or to 
arbitrate (as the case may be) in all cases of dispute which may 
arise from time to time in churches; whether between pastor and 
people, among members, or between churches, if requested by the 
parties. 
The churches, as churches, are cordially invited to avail 
themselves of the services and experience of this committee as 
often as occasion may arise; and are earnestly urged not only to 
seek advice, but to regard the committee as a board of 
arbitration, and if possible to agree beforehand to abide by its 
decision. 
10. - Alteration of Rules. 
No alteration or amendment of these rules shall take place 
except at the annual session, or at a special general meeting 
called for the purpose. One month's notice, at least, must be 
given to the secretaries of any intended alteration. 
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APPENDIX C 
BAPTIST TERMINOLOGY 
(1) Open and Closed Communion. 
The 1870's saw a blurring of the distinctions of these 
practices, as shown in the following extracts from the records 
of Jireh and Ipswich churches, which practised closed and open 
communion respectively. 
(a) (reproduced from Jireh Baptist Church Minutes, 20 November 
1871, held at Baptist Union of Queensland Archives.) 
That Baptized Brethren and Sisters walking consistently in the 
Grace of the Gospel, and having credentials, of recently previous 
or existing membership with any other Baptized Church - be 
considered eligible to commune with the Church at the Lord's 
Table. 
(b) (reproduced from Ipswich Baptist Church Minutes, 12 March 
1879, held at Ipswich Baptist Church.) 
Brother Woolley testified to the fact of the establishment of 
this church on open communion principles and explained to what 
extent it was open. Namely, to such persons only who were known 
to be sincere and consistent Christians, who might happen to be 
present at the Service but no further. 
(ii) "Denominatinal Distinctions." (Article reproduced from The 
Queensland Freeman. 15 December 1886, held at Baptist Union of 
Queensland Archives.) 
The terms "particular," "general," "open," "strict," "open 
fellowship," and "union," as applied to Churches, are not so 
familiar to colonial as to English Baptists, and it may not be 
uninteresting to note the distinctions and differences they 
imply. 
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1. The words Particular and General do not refer in any way to 
communion at the Lord's Table. They have to do exclusively with 
the interpretation of the atonement. The general Baptists are 
Arminian in their theology, holding and teaching: (1) The 
universality of the love of God to men; (2) the universality of 
the redeeming work of the Son - Christ's death, the creed says, 
is a provision of salvation for all the sins of all men; (3) the 
universality of the work of the Spirit. In addition to this, the 
general Baptists are a federation. Each member of a G.B. Church 
is also a member of the G.B. Association, and, while every Church 
exercises separate power in the election of its own officers and 
the arrangement and management of its own affairs, the 
Association has absolute authority in matters purely 
denominational. The college, missions, building fund, and 
literature being directed and controlled by it. It is "a 
confederation of spiritual republics." 
The Particular Baptists in their doctrinal beliefs are 
Calvinistic, generally accepting, and adopting the qualified 
Calvinism of ANDREW FULLER and ROBERT HALL, who advocated the 
preaching of the Gospel to all men. Some believe that the 
sacrifice of CHRIST was only for those who should believe in Him, 
and not for all mankind without regard to their foreseen 
repentance and belief. All their denominational institutions are 
under the care and management of separate societies, and 
committees elected for the purpose, who are not subject to any 
governing organisation or body. The Baptist Union of Great 
Britain and Ireland includes both "Generals" and "Particulars." 
The differences we have noticed are not so marked today as they 
have been. Pulpits are fully exchanged between the pastors of 
the two bodies, and it is no unusual thing for students educated 
in the colleges of the one to take the oversight of Churches 
belonging to the other. Ministers pass from one body to the 
other, and are able to do this without doing violence to their 
own personal convictions or to those of the Churches to which 
they minister. It was only guite recently that the Particular 
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Baptist Church at Myrtle-street, Liverpool, of which the late 
lamented and noble HUGH STOWELL BROWN was pastor for a lengthened 
period, endeavoured to secure as his successor Dr CLIFFORD, of 
Westbourne Park and Praed-street, London, General Baptist Church, 
2. Strict and open. (1.) These terms bear reference to the 
Lord's supper. Those of the former section of our denomination 
make Baptism a term of communion at the Lord's table. They hold 
that as the New Testament does not furnish a single instance of 
an unbaptised believer partaking of the Lord's supper, but 
expressly places Baptism in every instance as an act of 
obedience, observed prior to the communion of the Lord's table, 
they have no Scripture authority to make, and therefore cannot 
make any departure from that same order. 
(2) The other section (open) make Discipleship, and not Baptism 
the term or pre-requisite of communion. Both observances -
Baptism and the Lord's Supper - are acts of obedience to the 
Divine command. Failure to observe the one, should not 
invalidate for the observance of the other. While fully 
recognising the importance of each, they consider that neither 
is dependent on the other; and if one is neglected, that is no 
reason why the other should be. Believing that the communion of 
the Lord's Supper is the "communion of the body of Christ," and 
that many outside their own denomination belong to this body, 
they welcome such to the "table" as "members of CHRIST." 
In a word, strict Baptists restrict the communion of the Lord's 
table to baptised believers in CHRIST; open Baptists invite all 
believers in CHRIST. The greater number of the Churches in Wales 
are "strict," in England "open." Churches of both sections are 
found in the Particular and General Baptist bodies. 
Pulpits are freely interchanged in the two sections, and 
ministers are freguently chosen by the Churches irrespective of 
their personal views in relation to the guestion. The writer was 
for some years the pastor of a "strict" Church, although it was 
420 
well known by his people that his beliefs were on the "open" 
side. 
3. ^^Open fellowship" and "Union" Churches are distinguished as 
follows - (1) The former - open fellowship - admit professed 
Christians who are unbaptised, not only to the communion of the 
table of the Lord, but also to membership. Such is the 
constitution of the Church at Union Chapel, Oxford-road, 
Manchester, of which the Rev. Dr MACLAREN is the minister. The 
pulpit teaching and the Church practice in regard to baptism 
must, however, be according to the Baptist belief. The following 
is a clause from the chapel deeds of Oxford-road:- "And it is 
further declared that every minister or pastor shall be of the 
denomination, and hold and maintain the tenets and practices of 
an Anti-paedo Baptist, but the deacons for the time being may be 
either PaedoBaptists or Anti-paedo Baptists." (2) "Union" 
Churches are constituted as above of Christians irrespective of 
Baptism, the difference being that either Baptist or Paedo 
Baptist principles may be taught. In some cases both forms of 
Baptism are administered, as in the Churches of the Revs. H. WARD 
BEECHER and T. DE WITT TALMAGE, each of which is provided with 
a baptistry and a font. 
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Parker, D., "Three Key Queensland Baptists," in Baptist 
Historical Society of Queensland Newsletter, No.18, April 
1991 
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(c) Theology and Ecclesiology 
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unless otherwise indicated) 
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Ball, L.J., Precepts, Practices, and Perceptions within the 
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Wilcox, A.N., Tent Hill 100 Years - a Pastoral Perspective (1985) 
429 
II. QUEENSLAND BAPTIST PRIMARY DOCUMENTS 
(a) Church and other Institutional Minutes 
Baptist Association of Queensland 
Assembly and Council Minutes, 1899-1900 
Committee Minutes, 1877-1899 
Executive Committee Minutes, 1899-1900 
Brisbane Ministers' Union Minutes, 1891-1899 
German Baptist Churches 
Conference of the German Baptist Union of Queensland 
Minutes, 1891-1896 
Conference of the South Queensland German Baptist Union 
Minutes, 1875-1876 
Engelsburg (Kalbar) Baptist Church Minutes, 1875-1901 
Marburg Protocollbuch der Baptisten-Gemeinde Bethel (trans. 
C Roberts), 1887-1900 
Hendra (Clayfield) Baptist Church 
Members' Minutes, 1888-1900 
Ipswich Baptist Church 
Members' Minutes, 1860-1900 
The United Committee of Ipswich and Dinmore Baptist 
Churches Minutes, 1893-1899 
Young People's Society of Christian Endeavour Minutes, 
1892-1900 
Jireh Baptist Church 
Elders' Minutes, 1896-1900 
Members' Minutes, 1861-1900 
Sabbath School Minutes, 1873-1885, 1900 
Maryborough Baptist Church 
Members and Officers' Minutes, 1883-1900 
(including Constitution and Articles of Faith, 1888) 
Nundah Baptist Church 
Members' Minutes, 1899-1900 
Petrie Terrace Baptist Church 
Band of Hope Minutes, 1867-1873 
Members' Minutes, 1870-1900 
Rockhampton Baptist Tabernacle 
Members and Officers' Minutes, 1862-1900 
Rosewood Baptist Church 
Members' Minutes, 1887-1900 
Sandgate Baptist Church 
Members' Minutes, 1887-1900 
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South Brisbane Baptist Church 
Deacons' Minutes, 1884-1900 
Members' Minutes, 1872-1900 
Sabbath School Minutes, 1890-1900 
Young People's Society of Christian Endeavour Minutes, 
1890-1900 
Taringa Baptist Church 
Deacons' Minutes, 1897-1900 
Members' Minutes, 1897-1900 
Mission Committee Minutes, 1889-1897 
Sunday School Minutes, 1899-1900 
Toowoomba Baptist Church 
Highfields Minutes, 1879-1899 
Members' Minutes, 1875-1900 
Townsville Baptist Church 
Members' Minutes, 1888-1900 
Wharf Street/City Tabernacle Baptist Church 
Band of Hope Minutes, 1882-1889 
Deacons' Minutes, 1868-1900 
Members' Minutes, 1861-1900 
Sabbath School Minutes, 1879-1888, 1893-1900 
Young People's Society of Christian Endeavour Minutes, 
1895-1900 
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(b) Correspondence 
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Ipswich Baptist Church, 1863-1900 
Jireh Baptist Church, 1862-1877 
Nundah Baptist Church 
Letter from Mrs Collins to Mr Shaw, 24 April 1904 
Petrie Terrace Baptist Church, 1870-1900 
Rockhampton Baptist Tabernacle, 1862-1900 
South Brisbane Baptist Church, 1872-1900 
C.H. & Mrs Spurgeon to W. Higlett, 1882-1894 
Toowoomba Baptist Church, 1875-1900 
Wharf Street/City Tabernacle Baptist Church, 1861-1900 
(including correspondence with B.G. Wilson, H. Coombs, 
W. Whale, English Baptist Missionary Society, and other 
Queensland Baptist churches) 
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(c) Reports, Histories, and other Church Documents 
Albion Baptist Church 
Short History of the Albion Baptist Church, Jubilee 
History, 1940 (unpublished typescript) 
Baptist Association of Queensland 
Annual Reports, 1878-1901; 
Baptist Union of Queensland Annual Assembly Souvenir 
Programme, 1956; 
Baptist Union of Queensland Jubilee Assembly Souvenir 
Programme, 192 7; 
Whale, W. & Goldsmith,J.H., Flags of the Empire, A 
Religious and Patriotic Exercise (Brisbane: E. Powell, 
1900); 
Wilson, B.C., "Notes on a preliminary meeting held in 
Brisbane on 8th Dec. 1863" (concerning the organization of 
the Queensland Baptist Association) (manuscript, John Oxley 
Library). 
Boonah Baptist Church 
Fassifern Centenary Committee, Fassifern District Centenary 
1844-1944 (Boonah: Fassifern Guardian, 1944); 
"Historical Survey - Boonah Baptist Church," in The 
Fassifern Guardian, 5 October 1966. 
Enoggera Baptist Church 
Centenary Booklet 1872-1972. 
German Baptist Churches 
Constitution of the German Baptist Conference in South 
Eastern Queensland, 27 March 1901; 
Engelsburg Baptist Church Jubilee Booklet 1875-1925; 
Kalbar Baptist Church Centenary Programme 1975; 
Kickbush, B., Minden Baptist Church Centenary 1882-1982 
(Minden Baptist Church: 1982); 
Marburg Baptist Church Jubilee Celebration Souvenir 1925; 
Roberts, C , "The Churches of the German Baptist 
Conference," in Baptist Historical Society of Queensland 
Newsletter, No.5, July 1986, pp.3-12; 
Scanlan, R., 100 Years of Baptist Witness in Blenheim and 
Laidley 1882-1982 (Laidley Baptist Church: 1982); 
Tent Hill Baptist Church Centenary Booklet 1981. 
Greenslopes Baptist Church 
Golden Jubilee Programme 1970. 
Hendra Baptist Church 
Clayfield Baptist Church Centenary Programme, 21 August 
1988. 
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Ipswich Baptist Church 
Jubilee of the Ipswich Baptists Record Volume 1859-1909; 
Souvenir 1859-1949. 
Jireh Baptist Church 
Jubilee of the "Jireh" Baptists 1862-1912; 
One Hundred Years - A Centenary Souvenir of the Jireh 
Baptist Church 1861-1961; 
Parker, D., "The Formation of Jireh Particular Baptist 
Church, Brisbane, Queensland, 1861-62" (unpublished 
typescript. Baptist Union of Queensland Archives); 
Sermons by the Reverend J. Kingsford. 
Maryborough Baptist Church 
Fort Street Baptist Church 
"Mr T.S. Warry Passes On," 
16 July 1943; 
Sermons by the Reverend W. 
Jubilee Souvenir 1883-1933; 
in Maryborough Chronicle, 
Bonser. 
Nundah Baptist Church 
Annual Reports, 1889-1900; 
Magee, P., Grow in Grace: Nundah Baptist Church Centenary 
History 1888-1988 (Nundah Baptist Church: 1988). 
Petrie Terrace Baptist Church 
Centenary Booklet 1970. 
Rockhampton Baptist Tabernacle 
Annual Reports, 1863-1900; 
Johnman, A., "Century of Witness 1862-1962, 
Baptist Tabernacle typescript, 1962); 
Wilson, R. , A Reminiscent History of Rockhampton 
Tabernacle (Rockhampton Baptist Tabernacle: 1992) 
(Rockhampton 
Baptist 
Rosalie Baptist Church 
Jubilee History 1934; 
Miles, A., A History of the Rosalie Baptist Church 1884-
1984 (Rosalie Baptist Church: 1984). 
Sandgate Baptist Church 
Kielly, W.O.J., Sandgate Baptist Church (Sandgate & 
District Historical Society, not dated); 
Maxwell, J.& J., "A History of the Sandgate Baptist 
Church," in Baptist Historical Society of Queensland 
Newsletter, No.24, April 1993, pp.3-5. 
South Brisbane Baptist Church 
Annual Reports, 1881-1900; 
One Hundred Years Witness in South Brisbane (1972); 
Sands, E., History of South Brisbane Baptist Church (South 
Brisbane Baptist Church typescript, 1972). 
Taringa Baptist Church 
Souvenir of the Taringa Baptist Church Jubilee 1889-1939' 
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Toowong Baptist Church 
Richer, A.H., "A Resume of the History of Toowong Baptist 
Church" (Toowong Baptist Church typescript, 1930). 
Toowoomba Baptist Church 
Spurgeon, T. & McPherson, J., "Trophies from Toowoomba," in 
The Sword and the Trowel, 1881, pp.9-12; 
Toowoomba Baptist Church Seventy-Fifth Anniversary - 1950; 
Toowoomba Central Baptist Church 1875-1975 Centenary 
Programme. 
Townsville Baptist Church 
Golden Jubilee Souvenir, 1938; 
Townsville Baptist Church Centenary Booklet 1988. 
Wamuran Baptist Church 
Twenty-fifth Annual Report 1926 (including a history of the 
beginnings of the Baptist work in the area). 
Wharf Street/City Tabernacle Baptist Church 
Annual Reports and Year Books, 1867-1901; 
City Tabernacle Centenary 1990; 
City Tabernacle Jubilee 1940; 
Hymns for the Opening of, and First Baptisms in, Brisbane 
Baptist Chapel, 6 February 1859; 
Leggett, C , "A History of The City Tabernacle Baptist 
Church," (City Tabernacle Baptist Church typescript, 1981); 
Sermons by the Revs B.G. Wilson, H. Coombs, W. Whale; 
Trust Deed of the Wharf-street Baptist Chapel, Brisbane, 4 
May 185 9; 
Witnessing for Christ throughout a Century 1855-1955 -
Centenary Celebrations 1955. 
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(d) Colonial Newspapers 
(i) Religious Press 
Australian Christian World, 1901 
Das Missionsblatt, 1871-1878 
Der Pilger, 1879-1881 
Der Wahrheitszeuge, 1879-1902 
The Christian Messenger, 1883-1885 
The Queensland Baptist, 1890-1900 
The Queensland Evangelical Standard, 1876-1887 
The Queensland Freeman, 1881-1888 
(ii) Secular Press 
Brisbane Courier, 1864-1900 
The Courier (Brisbane), 1861-1864 
Maryborough Chronicle, 1860-1900 
The Moreton Bay Courier, 1849-1861 
The Morning Bulletin (Rockhampton), 1861-1900 
The Queensland Times (Ipswich), 1864-1900 
Toowoomba Chronicle, 1872-1900 
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